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FOREWORD 


The VimalakirtinirdeSa, or ‘““Teaching of the Bodhisattva 
Unstained-Glory”’ is perhaps the crowning jewel of the 
Buddhist literature of the Great Vehicle. Vibrating with 
life and full of humour, it has neither the prolixity of other 
Mahayanasitras nor the technicality of the Buddhist 
Sastras | with which, however, it shares knowledge and 
wisdom alike. 

Far from losing himself in a maze of abstract and 
impersonal doctrines, Vimalakirti, simulating an ailing man, 
summons to his sick-bed the most ilfustrious of Sravakas 
and Bodhisattvas, and convicts them of ignorance and 
delusion in the very field of their speciality (Ch. III and 
VIII). He offends their sense of morals by inviting them 
to plunge into the sea of the passions (VII, §3); he 
belittles their highest ideal, the conquest of enlightenment, 
by identifying Bodhi with the sixty-two kinds of false 
views (IV, §8; VII, § 2). 

Not satisfied with ridiculing the holy ones, he turns 
on the Tathagatas themselves, for no sooner has he allowed 
them a transcendental body, a diamond body (II, § 12; 
Ill, § 43), than he denies their very existence (XI, § 1). 
The Bodhisattva, as he sees it, is not a being on the way 
to enlightenment, but an equivocal person, of ambiguous 
behaviour, “‘who follows the way of all the passions, but 
remains undefiled by them” (VII, § 1). 

Vimalakirti not only rejects all the Buddhist systems 
current at the time, he also attacks the physical and moral 
premises on which human society is based, and thus his 
censure takes on a universal value. Yielding to the taste 
of his time, he devises quantities of miracles of the most 
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improbable kind with the sole aim of disconcerting his 
listeners. Hence the single parasol which shelters an entire 
cosmic system (I, § 8), the tiny house which easily makes 
room for thirty-two hundreds of thousands of immense 
thrones (V, § 7) testify to the relativity of space; the same 
length of time which for some lasts for a whole Kalpa, 
while for others is reduced to seven days (V, § 13), serves 
to illustrate the relativity of time; the young goddess who 
changes into a man at the same time that the elderly 
Sariputra is transformed into a woman (VI, § 15) demon- 
strates the ambivalence of the sexes. “‘Absurd miracles’, 
some might say. But do the contingencies on which 
humanity regulates its activities demand a more serious 
refutation ? | 

For Vimalakirti mind objects, from the most concrete 
to the most abstract, arise from false imagination (abhita- 
parikalpa); false imaginations rest on a total baselessness 
(apratisthana), and this itself, in turn, has no root (VI, 
§ 6). From this it results that-things, with no exception 
whatever, are, in the etymological sense of the word, 
acintya ‘not to be thought of’, and it is within this radical 
inconceivability that they lead to sameness (samatd) or, 
to be more exact, non-duality (advaya). . 

By adopting this position which is nothing but the 
absence of any position, Vimalakirti cannot be taxed with 
either idealism or nihilism. He who does not think anything 
is not an idealist; he who does not deny anything is not a 
nihilist. But is he still a Buddhist? 

At the risk of venturing a paradox myself, I dare to 
affirm that Vimalakirti has fully grasped the spirit of the 
Tathagatas by committing himself, without deviation or 
compromise, to the Middle Way discovered by Sakyamuni 
and taught by him in his first sermon: ‘“‘That Middle Path 
which opens the eyes, achieves knowledge, and leads to 
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stillness, to higher consciousness, to perfect awakening, 
to Nirvana’’’. 

For the Buddhas, liberating knowledge is not to be 
sought in the solution to the great philosophical problems 
which, for all time, have preoccupied the human mind: 
Is the world of beings eternal or transitory? limited or 
unlimited? Does the holy one emancipated from desire 
exist or not after death? Is the life principle the same as 
or different from the body*? The Buddhas have placed 
these difficult questions among the “undetermined points” 
(avyakrtavastu) on which they refused to commit them- 
selves. These lofty speculations surpass the capacity of 
human reason, distract the mind and provoke endless 
discussions. They are of purely theoretical interest and 
do not culminate in any practical result: “They make 
no contribution to disgust for the world, renunciation, 
stopping, stillness, higher consciousness, perfect awakening, 
Nirvana” 3. The only really efficacious knowledge consists 
in the liberating vision of the four Noble Truths: the 
universality of suffering, its origin, its extinction and the 
path which leads to this extinction. . 

Following their reasoning, the Buddhas have established 
that the world of existences is a purely subjective phenom- 
enon, taking place in the mind*. The mind, or to be more 


' Vinaya, I, p. 10; Majjhima, I, p. 15; IU, p. 230, 236; Samyutta, V, p. 421: 
Majjhima patipadé. tathagatena abhisambuddh@ cakkhukarani fianakaranit upasamaya 
abhififidya sambodhaya nibbdndya samvattati. 

2 Digha, I, p. 187-188; Majjhima, I, p. 157, 426, 484; Samyutta, HI. p. 213-216, 
258; TV, p. 286, 391-392; V, p. 418: Sassato loko, asassato loko, etc. In this passage, 
loka not only designates the receptacle-world (bAdjanaloka), but also the world of 
beings (sattaioka). Moreover, besides the traditional formula sassato loko, asassato 
foke, a longer reading is often found: sassato afté ca ioko ca, asassato alia ca 
foke ca (Digha, I, p. 16; HI, p. 137; Majjhima, II, p. 233). 

3 Majjhima, I, p. 431; Samyutta, II, p. 222-223: Etam maya abyakatam... 
Na h’etam nibbidaya na viradgaya na nirodhdya na upasamaya na abhififidya na sambodhdya 
na nibbandya samvattati. 

* As far as I know, the idealist formula Cittarnatram idam yad idam traidhaiukam 
{Dasabhimika, ed. Rahder, p. 49) does not yet appear in the canonical writings, 
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exact, the series (samitdna) of successsive thought moments 
is the seat of the passions (k/eSa) and the false views 
(mithyadrsti). Intoxicated by the three-fold poison of craving 
(raga), hatred (dvesa) and delusion (noha), the mind lives 
and experiences the nightmare of Samsara which, subjective 
though it may be, is painful nonetheless. ““Everything that 
arises is nothing but suffering; suffering is that which 
persists and that which goes away; no other thing than 
suffering arises; no other thing than suffering dissipates” *. 
But there is no suffering without thought, and this led 
Sakyamuni to say: “The world (of beings) is led by the 
mind, manoeuvred by the mind. Everything obeys an one 
and only dharma: the mind”’*. Vitiated by the passions 
and false views, the mind starts to function, and as a 
consequence of its actions, experiences suffering’. Freed 
from the passions of the false views, the mind calms, 


but the latter never-endingly repeat that all the formations (dharmas arising from 
a cause) are impermanent and painful: Sabbe sahkhara aniccad, sabbe sankhara 
dukkha (Afguttara, 1, p. 286, 1. 8, 14 and 20). There is indecd no suffering without 
a mind to register it. : 

5 Samyutta, I, p. 135; Kathavatthu, I, p. 66: Dukkham eva hi sambhoti, dukkhant 
titfhati veri ca; nafitatra dukkhad sambhoti, nafifam dukkha nirujjhati. Cl. Catusparisatsitra, 
ed, Waldschmidt, p. 354: Dubkham idam utpadyamanam utpadyate, duikam nirudhyamd- 
nam nirudiyate . 

6 Samyutta, I, p. 39, 1. 10-L): Cittena niyati loko, cittena parikissati; cittassa 
ekadhammassa sabbeva vasam anvagu, Also see Anguttara, tl, p. 177, |. 33; KosSavyakhya, 
ed. Wogihara, p. 95, 1, 22-23; Mahayanasitralamkara, ed. Lévi, p. 151, 1. 7. 

7 Tt is true that a good action automatically leads to an agreeable feeling, but 
on experience, this reveals itself to be painful, The Buddha is formal in this respect : 
cf. Samyutia, IV, p. 216-217: Tisso ima bhikkhu vedand vutta maya sukhaé vedand 
dukkha vedana adukkhamasukha vedand: ima tisso vedana yvutia maya. Vuttam kho 
panetam bhikkhu maya: Yam kifici vedayitam tam dukkhasmin ti. Tam kho panetam 
bhikkhu maya saikhdrdnam yeva aniccatam sandhdya bhasitam: Yar kitici vedayitam 
tam dukkhasmin 1 have spoken, O monk, of three sensations: agreeable sensation, 
disagreeable sensation, neither disagreeable nor agreeable sensation. Yes, I have spoken 
of these three sensations. But I have also said, O monk: “All that is felt is felt 
in suffering”. It is in alluding to the impermanence of the formations that I have said: 
“All that is felt is felt in suffering’’. 

This canonical passage is commented on at length in the Kosabhasya, ed. Pradhan, 
p. 330, and the Kogavyakhya, p. 519. 
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suffering disappears, Nirvana is achieved. In other words 
and according to a canonical formula: “Through defilement 
of the mind are beings defiled; through the purification 
of the mind are they purifted”’ °. 

It is at this point, in the direct prolongation of the 
teaching of the Buddhas, that the Madhyamikas, for 
whom Vimalakirti is one of their most remarkable spokes- 
men, come in. To be effective and suppress suffering, 
the calming (upasama) of the mind is nothing but the 
stopping of its functioning (cittapravr ttisamuccheda). 

Chapter VIII of the Vimalakirtinirdesa is significant 
in this respect. Asked to explain themselves over that 
Non-duality (advaya) which transcends extremes and keeps 
an equal distance between existence (bhava) and non-exist- 
ence {abhaya), thirty-two Bodhisattvas gathered in Vi- 
malakirti’s home attempt in turn a definition which, 
valuable though it may be, still does not touch the heart 
of the matter. The best answer comes from Maijijusri, 
the Bodhisattva of Wisdom. “Penetrating Non-duality”’, 
he says, ‘“‘is excluding all words, not saying anything, not 
thinking anything, not expressing anything, not teaching 
anything, not designating anything” (VIII, § 32). Would 
he not have done better to keep quiet? Anyway, Vimalakirti 
puts a final end to this talk by enfolding himscif in the 
silence of the wise (dryanam tiusnimbhdva). This silence 
of which the Buddhas so often gave an example by not 
answering the questions posed to them (sthdpaniya vydaka- 
rana)° has nothing in common with the disdainful reticence 
of western rationalism: it is a silence that has matured 
with time, that takes the middle way between affirmation 


§ Samyutta, Il, p. 151, {. 22-23; 152, 1. 8-9: Cittasamkilesa bhikkhave satta 
samikilissanti, cittavodand sattd visujjhanti. Ratnagotravibhaga, ed. Johnston, p. 67, 
kt. 1-2; Abhidharmadipa, ed. Jaini, p. 45, 1. 19; 78, 1. 15; 363, 1. 5-6: Cittasamklesar 
sativd samklisyante, cittavyavadandd vifudhyante. 

° Digha, III, p. 229; Anguttara, I, p. 197; II, p. 46. 
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and negation and results from the previous cutting off of 
discussion and all practice (XI, § 1 : sarvavadacaryoccheda). 
This serene quietness, free of pride and aggression, is 
the mark of the Buddha’s disciples. 


* 


In 1962, I published in French a work entitled L’En- 
seignement de Vimalakirti (Vimalakirtinirdesa) traduit et 
annoté (Bibliothéque du Muséon, volume 51), Louvain. 
A desire to see my study available in the English language 
came to the attention of Miss I.B. Horner, President of 
the Pali Text Society. She made the suggestion to me of 
publishing an English version in the Society’s Sacred Books 
of the Buddhist Series, with which I was only too happy 
to concur. I would like to express here my appreciation 
and gratitude for her great kindness and encouragement in 
seeing this proposal brought to fruition. 

In accordance with its aims and as witness of its 
openmindedness, the Pali Text Society, in publishing 
another fundamental Mahayanasitra, continues its policy 
of making the teachings of Sakyamuni available in its 
various phases. The Great Vehicle, while marking a turning 
point in the evolution of the doctrines, is the natural 
development of the earlier Buddhist tradition. By taking 
up and explaining certain points of view which appeared 
in embryonic form in the old canonical texts, the Mahayana- 
sitras lead us to a better understanding of the Bud- 
dhadharma, : 

The undertaking by the Pali Text Society has been greatly 
assisted by Mrs Sara Boin who made this English translation 
of my work on Vimalakirti. This was a delicate task 
because, as applied to Buddhist texts, the English methods 
of translating are not quite the same as the French, and 
the English and French technical vocabulary used here 
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and there does not necessarily coincide. Mrs Boin has 
triumphed brilliantly over these difficulties. Even if 1 am 
not able to appreciate her style fully, I am convinced 
that throughout the text she has faithfully rendered Vi- 
malakirti’s thought, while making it accessible to the 
English-speaking public. May she find here the expression 
of my profound gratitude. 

There remained the matter of providing the calligraphy 
of the Chinese characters and of indicating their pronun- 
ciation according to the English system of transliteration. 
Mrs M. Rowlands has carried out this awkward and 
thankless task with a care which is beyond all praise. 

The present English translation is not, properly speaking, 
a revised and corrected edition of the French version. 
Nevertheless we have made use of the opportunity to 
rectify certain mistakes, make good some omissions and 
improve the notes. In undertaking this, Mrs Boin and 
myself benefitted from the valuable assistance of Dr Arnold 
Kunst, for which we would like to thank him most warmly. 


Etienne LAMOTTE 


The English translator would like to take this opportunity personally 
to thank Professor Lamotte for his unfailing assistance and en- 
couragement, as well as Miss I.B. Horner and Dr A. Kunst for their 
generous advice and help throughout the undertaking, but especially 
at the proof-reading stage. However, the responsibility for any errors 
that may remain lies entirely with this translator. 
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INTRODUCTION 


The Vimalakirtinirdesa (henceforth Vkn) “Teaching of the [bodhi- 
sattva named] Unstained Glory” is ranked as one of the developed 
Sutras (vaipulyasutra) of the Great Vehicle in Buddhism. 

The work which consists of twelve chapters was in Sanskrit prose, 
except for two groups of stanzas (gata) in mixed or hybrid ‘Sanskrit 
I, § 10; VI, § 6). In the course of time it underwent some alterations 
and enlargements which concern only secondary points. The oldest 
state of the text is represented by the Chinese translation of Chih 
Ch’icn (third century); the intermediate state by the translation of 
Kumiarajiva (fifth century), quite close to the Tibetan translations 
undertaken very much later (particularly in the ninth century); the 
most developed, if not the most recent, state appears in the Chinese 
translation by Hsian-tsang (seventh century) '. 

Of the original Sanskrit, there only remain, to my knowledge, 
a few brief quotations in the Prasannapada or Madhyamakavrtti of 
Candrakirti (seventh century), the SiksGsamuccaya of Santideva (seventh 
century) and the Bhdvandkrama of Kamalasila (eighth century). See 
the concordance below. 

On the other hand the Vkn is known through a great many 
translations in Chinese, Tibetan, Sogdian and Khotanese which have 
come down to us in whole or in part. 


' It is certain that the Vkn underwent modifications and enlargements in the course 
of time. The Siksasamuccaya, p. 153,20-22, quotes an extract from it which is not 
found in any of the versions now known: 

Tathdryavimalakirtinirdese, parisuddhabuddhaksetropapatiaye sarvasattvesu Sasirpre- 
moktam, lokaprasddanuraksartham tv dsanapaddapraksalanokarma Kurvatdpi cetasd strisu 
vaksanaprdaptesu va vinipatitesu bodhisattvena premagauravabhyasah karyak. 

“Thus in the noble Vkn, for the production of very pure Buddha fields, there is 
prescribed affection for all beings as if they were the Master himself; however, in order 
to protect the serenity of the world, the Bodhisattva, even when he rinses out his 
mouth or washes his feet, should mentally practise affection and respect towards 
women and towards those who live in unfavourable conditions and bad destinies”. 


XXVI 


THE TRANSLATIONS OF THE VKN 


1. — THE CHINESE TRANSLATIONS 


The information that we have at our disposal is taken from the Chinese 
Catalogues: 

Ch'u = Ch'u san-tsang chi chi (T 2145), compiled by Séng-yu in Chien- 
yeh (Nankin), in the first quarter of the sixth century, and published in 515. 

Chung A = Chung ching mu |u (T 2146), compiled in Ch'ang-an, in 594, 
by the Sramanas Fa-ching and others, of the Ta Hsing-shan ssi. 

Li = Li tai'son pao chi (T 2034), composed in Ch’ang-an, in 597, by pe lay 
scholar Fei Chang-fang. . 

Chung B = Chung ching mu lu (T 2147), Ch’ang-an version, compiled in 
602 by the bhadanta Yen-ts’ung. 

Chung C = Chung ching mu lu (T 2148), Lo-yang version, compiled in 
666 by Shih Ching-t’ai. 

Nei = Ta T’ang nei tien lu (T 2149), compiled in 664 by Tao-hsiian, 
then Superior of the Hsi-ming ssi at Ch’ang-an. 

Tu = Ku chin i ching t’u chi 2151), compiled in 664 in Ch'ang-an by 
the Sramana Ching-mai. 

Wu = Ta Chou k’an ting Shane ching mu lu (T 2153), compiled in Ch’ang- 
an in 695 on the orders of the Empress Wu, by Ming-ch’tian and others. 

K’ai = K’ai yian shih chiao mu fu (T 2154), compiled: in 730 by the 
sramana Chih-shéng of the Hsi Ch’ung-fu ssii in Ch’ang-an. 
' Chéng = Chéng-yiian hsin ting shih chiao mu Ju (T 2157), published in 799-800 
by Yiian-chao of the Hsi-ming ssii in Ch’ang-an. 

For further details on these Chinese catalogues, sec P. D&MIEVILLE, Les 
versions chinoises du Milindapafiha, REFEO, XXIV, 1924, p. 420. 


1. Ku Wei-mo-chieh ching 4 i & # #, Old Vimalakirtisiitra, 
translated in Lo-yang, in 188, by Yen Fo-tiao A& # 24 of the Late 
Han.—Translation lost. 

a. Ch'u, T 2145, p. 6c, does not mention the translation of the 
Vkn among the works by Yen Fo-tiao. 

b. Li, T 2034, p. 54a 14: Ku Wei-mo-chieh ching, 2 chiian. This 
is the first translation. See the Ku lu and the Chu Shih-hsing Han lu’. 


. 2 This concerns two Chinese catalogues, already lost by the time of Fei Chang-fang, 
compiler of the Li tai san pao chi. According to an apocryphal and unreliable 
tradition, the Ku lu or Ku ching {fu “Catalogue of old Siitras", in one chiian, was 
brought to China by the Indian monk Shih Li-fang and his colleagues during the 
teign of the Emperor Shih Huang-ti, between 22] and 208 B.C, (Nei, T 2149, p. 3366 
11-13; K’ai, T 2454, p. 572 ¢ 5-7). — The Chu Shih-hsing Han lu “Catalogue of the 
Han era compiled by Chu Shih-hsing”, in one chiian, dating from the Wei period, 
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c. Nei, T 2149, p. 224 ¢ S: copies the aforementioned. 

d. Tu, T 2151, p. 3506 1: Ku Wei-mo-chieh ching, 2 chiian. 

e. Kai, T 2154, p. 483a 12: Ku Wei-mo-chieh ching, 2 chiian. 
This is the first translation. See the Ku lu and the Chu Shih-hsing 
Han lu. An example similar to the Vimalakirtisitra of the T’ang 
(T 467).—Ibid., p. 483@ 19-20: A translation carried out in the 
fifth year of the chung-p’ing period (188) of the reign of Ling Ti. 


2. Wei-mo-chieh ching 4# 4 2 ££ Vimalakirtisitra——Wei-mo- 
chieh so-shuo pu-ssii-i fa-mén ching #i 4 3 54 34 7 2 BA OFT 
42 , Vimalakirtinirdesa Acintyadharmaparyayasitra “Teaching of Vi- 
malakirti, Sutra (containing) a treatise of the Law of the Inconceiv- 
able’.—Fo-fa p’u-ju tao-mén ching 1@ :4 % ~ if. ?] #2, Buddha- 
dharmamukhasampravesasitra “Siitra of introduction to the doctrine 
of the Buddha attributes’’.—Fo-fa p’u-ju tao-mén san-mei ching 
4h kB AT 2 BS, Buddhadharmamukhasampravesasama- 
dhisitra ‘‘Siitra and Concentration on the Introduction to the doctrine of 
the Buddha attributes’. Translated in Chien-ych (Nankin), between 
222 and 229, by Chih Ch’ien & 2 of the Eastern Wu.—Translation 
preserved: T 474, 2 chian. 

a. Ch’u, T 2145, p. 6c 14: Wei-mo-chieh ching, Vimalakirtisitra, 
2 chiian, lost (!) 

b. Chung A, T 2146, p. 119.49: Wei mo chieh ching, Vimalakirtisiitra, 
3 chiian. Translation by Chih Chien, during the Auang-wu period 
(222-229) of the Wu. , 

c. Li, T 2034, p. 57 a@ 21: Wel-mo chieh so-shuo pu-ssi-i fa-mén 
ching, VimalakirtinirdeSa Acintyadharmaparyayasitra, 3 chiian. Also 
called Fo-fa p’u-ju tao-mén ching, Buddhadharmamukhasampravesa- 
sutra. Sometimes, in two chiian. This is the second translation. It 
differs slightly from the translation made by Yen Fo-t’iao of the Late 
Han. See the Wei Wu lu of Chu Tao-tsu* and the Ch’u san tsang 
chi chi (T 2145). 


between A.D. 220 and 265 (Li, T 2034, p. 1276 26; Nei, T 2149, p. 3364 21-23; 
K’ai, T 2154, p. $72 ¢ 15-18). 

> In this title, as in the following one, the Chinese wording is not clear, but the 
catalogues certainly refer to one of the titles of the Vkn mentioned in Ch. X, § 11 
(beginning): Sarvabuddhadharmamukhasampravesa, rendered in Tibetan by Sars rgyas 
kyi chos thams cad kyi sgor hjug pa, and in Chinese (Kumarajiva) by X — t7 28 4# id 79. 

* Wej Wu lo, in four chiian, compiled by Chu Tao-tsu (d. A.D. 419), a disciple 
of Hui-yian. The first two chiian deal with translations executed respectively under 
the Wei (220-265) and the Wu (220-280). See Zi, T 2034, p. 127¢ 4; Nei, T 2149, 
P. 336 ¢ 16-22; K’ai, T 2154, p. 573.4 11-13. 
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d. Nei, T 2149, p. 227 c 22: repeats the aforementioned. 

e. Tu, T 2151, p. 3515 25: Wei-mo-chieh so-shuo pu-ssi-i_fa-mén 
ching, Vimalakirtinirdesa Acintyadharmaparydyasiitra, 3 chiian. 

f. K'ai, T 2154, p. 488 a 3-4: Wei-mo-chieh ching, Vimalakirtisutra, 
2 chiian. Called Wei-mo-chieh shuo pu-ssu-i_fa-mén, Vimalakirtinirdesa 
Acintyadharmaparyaya. Another name is Fo-fa p'u-ju tao-mén san-mei 
ching, Buddhadharmamukhasampravesasamadhistitra. This is the 
second translation. [t is sometimes in 3 chiian. See the two catalogues 
of Chu Tao-tsu and Séng-yu (T 2145). It differs slightly from the 
translation made by Yen Fo-[t’iao] of the Han. 

This translation represents the oldest state of the Vkn. Certain 
paragraphs which appear in later translations are not yet to be found 
in it. There are missing the stanzas concerning the Buddha’s instructing 
in a single sound (I, § 10, st. 11-18), the comparisons of the old well, 
the five killers, the four poisonous snakes (II, § 11), Dantamati’s 
opinion on the identity of Samsara and Nirvana (VIII, § 13), that 
of Padmavyiiha on the absence of ideas (VIII, § 26), the famous 
passage concerning Vimalakirti’s silence (VIII, §33), etc. 

Sections that later will be greatly developed appear in embryonic 
form (III, §1; IV, §20; VI, §1; VII, §1; IX, §15; X.. §6). 

The stock phrases and courtesies with which the Sanskrit text is 
sprinkled are rendered briefly and clumsily (IV, § 5) or simply passed 
over (IX, § 4). 

The technical vocabulary is hesitant and imprecise: andtman is 
rendered by fei shén ## 4 (III, § 25); dnantarya by chi-tsui 4% # (1H, 
§ 16) or we chien ch'u # Fl & (VII, § 1); parivara with the meaning 
of retinue by yang # (IV, §8); vedand with the meaning of feeling 
by tung # (V, §2); arya by hsien fu KR UV, § 20); klesa by 
wu ¥ (IV, § 20) of lao ch’én FH (VI, § 5); abhiitaparikalpa by pu 
ch’éng chih tsa % dh 2 4 (VI, § 6): upeksG with the meaning of 
equanimity by Au a4 (VI, § 3); updya with the meaning of skillful 
means by ch’iian Hi (IV, § 16); samskyta and asamskrta by shu # 
and wu shu #% # (X, § 16); skandha-dhdtu-dyatana by yin-chung-ju 
PE 42 ACV; § 2); dubkha-samudaya-nirodha-pratipad by k'u-wu-tuan-hsi 
& # 87 F (V, § 2). 

The translation of the philosophical passages is often incoherent: 
in a phrase like this $ 4 4 4% A & & & # C Af (IL, § 34), no-one 
would be able to find the canonical saying: Cittasamklesdt sattvah 
samklisyante, cittavyavadanad visudhyante: “‘By the defilement of the 
mind are beings defiled, by the purification of the mind are they 
purified”’. 
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Showing all the faults—as well as all the merits—of archaic trans- 
lations (ku-), Chih Cl’ien’s version was highly successful in South- 
East China, especially in Chih Tun’s school (cf. III, § 35, note 69). 
It was to be completely supplanted by Kumérajiva’s translation. 


3. I Wei-mo-chieh ching £ # 4 # #£ or I P’i-mo-lo-chieh 
ching & 4 4 2 44, Other Vimalakirtisitra. Translated in 291 or 
296 by Chu Shu-lan #2 4% # of the Western Chin.—Translation lost. 

a. Ch'u, T 2145, p. 9e 12-15; 98 c: 7 Wei-mo-chiek ching, Other 
Vimalakirtisitra, 3 chiian. Chu Shu-ian’s translations appeared at the 
time of Hui Ti, the first year of the yiian-k’ang period (291). 

b. Li, T 2034, p. 655 27: I P’i-mo-lo-chieh ching, Other Vimalakirti- 
siitra, 3 chiian. Published in the sixth year of the yiian-k’ang period 
(296). This is the fifth translation. It greatly resembles and _ slightly 
differs from the translations made by Yen Fo-t’iao of the Han, 
Chih Ch’ien of the Wu, Chu Fa-hu (Dharmaraksa) and Lo-shih 
(Kumirajiva). It is sometimes in two chiian. Sce the [Wei Wu] lu 
of Chu Tac-tsu. 

c. Nei, T 2149, p. 236426: repeats the aforementioned, but 
corrects the date: first year of the ytian-k’ang period (291). 

d, T’u, T 2151, p. 3546 15: I P’-mo-lo-chieh ching, Other Vimala- 
kirtisitra, 3 chiian. 

e, K’ai, T 2154, p. 498 a9: I P’i-mo-lo-chich ching, Other Vimalakirti- 
siitra, 3 chiian. [Séng]-yu (T 2145) says: I Wei-mo-chieh ching. 
Sometimes the character ssi is written [instead of i]. It is sometimes in 
2 chijan. It was translated during the sixth year of the yiian-k‘ang 
period (296). It is the third translation. (Chinese) version of the same 
(Indian) original already translated by [Yen] Fo-t’iao and Chih Ch’ien. 
See the two catalogues of [Chu] Tao-tsu and Séng-yu (T 2145). 


4. Wei-mo-chieh ching &@ 3 # 4%, Vimalakirtisiitra.— Wei- 
mo-chieh-ming-chieh 43.4 #4 4 4%4.—Wei-mo-chieh so-shuo 
fa-mén. ching 42 # 3d ¥y 2H. 2&4 P] 28, Vimalakirtinirdesadharma- 
paryayasiitra ‘““Teaching of Vimalakirti; Siitra of a Treatise of the 
Law”. Translated in Ch’ang-an, in 303, by Chu T’an-mo-lo-ch’a 
2 £8 & # alias Chu Fa-hu “ +4 #4 (Dharmaraksa of India), of 
the Late Chin —Translation lost. 

a. Ch’u, T 2145, p. 7¢ 1: Wei-mo-chieh ching, Vimalakirtisitra, 
1 chiian. One sample says Wei-mo-chieh ming-chieh. 

b. Chung A, T 2146, p. 119 @ 10: Wei mo-chich ching, Vimalakirti- 
Siitra, | chitan. Translated by Chu Fa-hu (Dharmaraksa) of the Chin. 
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c. Li, T 2034, p. 63¢ 9: Wei-mo-chieh so-shuo fa-mén ching, 
Vimalakirtinirdesadharmaparyayasitra, 1 chiian. Translated the first 
day of the fourth moon of the second year of the t’ai-an period (3 May 
303). This is the third translation. It greatly resembles and slightly 
differs from the translations by Yen Fo-tiao of the Han and 
Chih Ch’ien of the Wu. See the [Chung ching] lu of Nieh Tao-chén 5. 

d. Nei, T 2149, p. 2345 11-12: repeats the aforementioned. 

e. T’u, T 2151, p. 353¢ 3-4: Wei-mo-chieh so-shuo fa-mén ching, 
Vimalakirtinirdesadharmaparyayasttra, | chiian. 

f. K’ai, T 2154, p. 4956 16-17: Wei-mo-chieh so-shuo fa-mén ching, 
VialakirtinirdeSadharmaparyayasitra, | chiian. Translated the first 
day of the fourth moon of the second year of the t’ai-an period 
(3 May 303). This is the fourth translation. The [Chung ching} lu by 
Nieh Tao-chén and the catalogue by [Séng]-yu (T 2145) merely say 
Wei-mo-chich ching, Vimalakirtistitra. 


4. Shan Wei-mo-chiech ching #4) 4% 3 #5 22, Condensed Vi- 
malakirtisitra, by the same Dharmaraksa.—Text fost. 

a. Ch’u, T 2145, p. 8c 16: Shan Wei-mo-chieh ching, Condensed 
Vimalakirtisitra, 1 chiian. I, {Séng]-yu, think that the earlier Vimalas 
were boring and repetitive, and that {Fa]-hu (Dharmaraksa) translated 
the sparse gdthd in a condensed form. 

b. K'ai, T 2154, p. 4956 17: repeats the aforementioned. 


5. Ho Wei-mo-chieh ching & #f / 24 42, The Combined (into 
one) Vimalakirtisitras. Compilation carried out, in the time of Hui Ti 
(290-307), by Chih Min-tu % 4X A of the Western Chin.—Text lost. 

a. Chu, T 2145, p. 10a 11: Ho Wei-mo-chieh ching, Combined 
Vimalakirtisitras, 5 chiian. It combines three copies (pén 4) of the 
Vimalas. translated by Chih Ch’ien, Chu Fa-hu (Dharmaraksa) and 
Chu Shu-lan, and unites them into a single work (pu 4). 

Ibid., p. 586 20-c 10: Preface by Chih Min-tu to his own book.— 
After having mentioned the many divergencies between the three 
translations, he continues: If, partially, one takes only one translation, 
one loses sight of the whole; if one consults, in great detail, the three 
translations, their reading becomes boring and difficult. This is why 
I have combined two [of the translations] so that they correspond 


5 Chung ching lu * ‘Catalogue of all the Sitras”’, in one chiian, compiled in the 
yung-chia period (307-312) by Nieh Tao-chén, disciple of Dharmaraksa (Li, T 2034, 
Pp. 127 ¢ 2; Nei, T 2149, p. 3366 27-29; Kai, T 2154, p. 572 ¢ 22-24). 


THE TRANSLATIONS OF THE VKN XXX 


[to the “basic” one]. I have taken as the basic text (pén A) the 
translation made by [Kung]-ming (another name for Chih Ch’ien: 
cf. T 2059, ch. I, p. 325a@ 19) and as the secondary text (f2i +) 
the translation made by [Chu Shu]-lan. 

Ibid., p. 49 10-11: Equally, regarding his combined edition of the 
three translations of the Siramgamasamadhi, Chih Min-tu remarks: 
Here, the translation drawn up by Yuéh (viz. Chih Ch’ten) is taken 
as the basic text (mu 4), that by [Chu Fa]-hu as the secondary text 
(tz 4) and that by [Chu Shuj-lan as a supplementary text (Asi%f) °. 
pb. Li, T 2034, p. 66c¢ 7: Ho Wei-mo-chieh ching, The Combined 
Vimalakirtistitras. The three translations [in one], five chiian. This 
is the fourth version, It combines in a single work (pw) the three 
translations made respectively by Chih [Ch’ien] and the two Chu’s 
[Chu Fa-hu and Chu Shu-lan]. See the [Ching lun tu] by Chih Min-tu ’. 

c. Nei, T 2149, p. 237 c 18: repeats the aforementioned. 

d. K’ai, T 2154, p. 501 6 16: The Vimala which combines the three 
translations by Chih Ch’ien and the two Chu’s [Chu Fa-hu and 
Chu Shu-lan) and which consists of five chiian is not a new translation 
(pie fan?) $71)of the Sanskrit original (fan pén % 4). 


6. Wei-mo-chieh ching 4? 4 24 #, Vimalakirtisitra, 4 chian, 
translated by Ch’i-to-mi 74 % %, Gitamitra of the Eastern Chin — 
Text lost. 

The Ch’u, T 2145, p. 12a 18-19, does not mention it among the other 
works by Gitamitra. This would be the third translation. (i, T 2034, 
p. 7le 1; Nei, T 2149, p. 2474 18; Wu, T 2153, p. 3864 29-5 1), 
or the fifth (K’ai, T 2154, p. 508 c 6). 


7. Hsin Wei-mo-chieh ching #7; 4% 4 2% 42, New Vimalakirti- 
sitra (or simply Wei-mo-chich ching)— Wei-mo-chieh so-shuo 
ching #2 & 32 FF 3#. 42, Vimalakirtinirdeéasiitra “Sutra of the Teach- 
ing of Vimalakirti’.—Wei-mo-chieh pu-ssd-i ching #2 # 23 ¥ &. 
2% 42 Vimalakirtyacintyasitra “Inconceivable Satra of Vimalakirti’.— 


® li therefore is not a matter of a synoptic edition, but a composition consisting of : 
1, a basic text; 2, followed by other texts, passage by passage (as notes). However 
it seems that at the time, notes were not yet in small characters. — Cf. T’oung Pao, 
XLVIUI, p. 489. 

7 Ching lon tu lu ‘Complete Catalogue of Sitras and Sastras”, in one chiian, 
compiled by Chih Min-tu, at the Yi chang shan monastery (Nan-ch’ang in Chiang-hsi), 
in the reign of Ch’éng-ti (A.D. 326-342). See Li, T 2034, p. 81c 3; 127¢ 5; Nei, 
T 2149, p. 336 c 23-25; K'ai, T 2154, p. 573 @ 14-17. 
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Pu-k’o-ssit-i chieh-t’o ¥ F 2% #% A4 42%, Acintyavimoksa “Incon- 
ceivable Liberation”. Translated in Ch’ang-an, in 406, by Kumarajiva 
of the Late Ch’in—Translation preserved: T 475, 3 chiian. : 

a. Ch'u, T 2145, p. 10¢ 22: Hsin Wei-mo-chieh ching, New Vi- 
malakirtisitra, 3 chiian. Translated the eighth year of the Aung-shih 
period (406), at the Ta ssii of Ch’ang-an. 

' Ibid., p. 58 a-b: Preface by Shih Séng-chao 44 ¥ who entitles 
this translation Wei-mo-chieh pu-ssti-i ching, Vimalakirtyacintyasutra. 
After having explained this title, he goes on: The sovereign of the 
Great Ch’in (Yao Hsing at that time), the eighth year of the Aung-shih 
period (406), summoned the marshal, Duke of Ch’ang-shan, general 
of the guard of the Left, Marquis of An-ch’éng, and 1,200 exegetist 
Sramanas. In the Ta ssii of Ch’ang-an, he invited Kumarajiva the 
master of the Law to make a new translation of the Vimalakirtisitra. 
Kumarajiva had superhuman capacities; he mysteriously penetrated 
the domain of truth and exactly reached the “‘circle’s centre”; 
furthermore he knew foreign languages. Holding the Western text 
in his hands, he himself translated it orally. Devotees and laymen, 
filled with respect, repeated each of his words up to three times. 
He spared no effort in order to maintain absolutely the holy meaning. 
His style was concise and direct; his mind, elegant and clear; it 
perfectly reflected the subtle and strange Word. I (Séng-chao), took 
part in the sessions for some time, and though my mind was lacking 
in depth, in the main I grasped the meaning of the text. According to 
what I had heard, I made a commentary, where I noted the words 
(of Kumiarajiva): “I record them without inventing anything” (saying 
of Confucius). 

b. Li, T 2034, p. 77c 16: Wei-mo-chieh ching, 3 chian, translated 
the eighth year of the Aung-shih period (406), at the Ta ssi. This is the 
fourth translation. It greatly resembles and slightly differs from the 
translations by [Yen] Fo-t’iao, Chih Ch’ien and Dharmaraksa. Séng- 
chao took it down with his brush. See the Erh Ch’in !u ®. Kumarajiva 
himself made a commentary; [Shih Séng]-jui 4% 49 3% composed the 
preface (cf. T 2145, ch. 8, p. 58 c-59 a). 

c. Nei, T 2149, p. 252. 8: repeats the aforementioned. 


® Erh Ch'in lu “Catalogue of the two Ch’in (dynasties), in one chiian, compiled 
during the Aung-shih period (399-415) by Séng-jui, disciple and collaborator of 
Kumirajiva (Li, T 2034, p. 127 ¢ 3: Nei, T 2149, Pp. 336 ¢ 12-15; Kai, T 2154, 
p. 573 a 7-10). 
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d. Tu, T 2151, p. 359 a 21: Wei-mo-chieh so-shuo ching, Vimalakirti- 
nirdegasiitra, 3 chiian. 

e. K’ai, T 2154, p. 5126 25: Wei-mo-chieh so-shuo ching, Vimalakirti- 
nirdesasiitra, 3 chiian. Another name is Pu-k ‘o-ssti-i chieh-t’o, Acintya- 
vimoksa. Sometimes simply Wei-mo-chieh ching, Vimalakirtisiitra, is 
used. The catalogue by Séng-yu (T 2145) says Hsin Wei-mo-chieh ching, 
New Vimalakirtisiitra. It was translated the eighth year of the Aung- 
shih period (406), in the Ta ssi. Séng-chao took it down with his 
brush; [Séng]-jui composed the preface. This is the sixth translation. 
See the Erh Ch’in lu and the catalogue by Séng-yu (T 2145). 

The Sanskrit original translated by Kum4arajiva was more developed 
than the one used by Chih Ch’ien. We find in it the stanzas concerning 
the instruction in a single sound (I, §10, stanzas 12-14), the comparisons 
of the old well, the five killers and the four poisonous snakes (II, § 11), 
the many comparisons serving to illustrate the inexistence of a being 
(VI, § 1), the long paragraph concerning the roundabout ways of the 
Bodhisattva (VH, § 1), the thirty-two definitions of advaya (VIEL, 
§ 1-32), the famous paragraph concerning Vimalakirti’s silence (VIII, 
§ 33), the detailed account of Sakyamuni’s instructions in the Saha 
universe (IX, § 15), a lengthy elaboration on the effects of the sacred 
food (X, § 6). 

Kumarajiva’s style is concise and does not aim at literality: the 
stock phrases, commonplaces and courtesies are translated in brief 
or simply omitted (i, § !0 at the beginning; III, § t; IV, §5; IX, § 4-5). 
All the famous translator’s attention is turned to the philosophical 
passages: here, his interpretation sticks as closely to the text as a 
Tibetan translation. The technical vocabulary has been completely 
revised, and the Chinese equivalent, once finalised, is regularly 
reproduced throughout the whole version. 

The “New Vimalakirtisatra’’ of Kumarajiva, as it is called in the 
Chinese catalogues, cast all the earlier works into the shadow: of the 
six previous translations, only Chih Ch’ien’s translation has come 
down to us, but it stopped being used. 

For centuries, as much in Japan as China, the New Vimalakirtisiitra 
was the subject of voluminous commentaries and in turn taxed the 
Sagacity of Séng-chao (T 1775), Hui-yiian (T 1776), Chih-i (T 1777), 
Chi-tsang (T 1780 and T 1781}, Chan-jan (T 1778), Chih-yiian. (T 1779) 
and the Japanese Prince Shétoku ?. 


° The Prince Shitoku’s Commentary on the Wei-mo-ching, ed. by J. SAEKt, 2 vol., 
Tokyo, 1937. 
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Among all the versions of the Vimalakirti, Kumarajiva’s was the 
only one to be translated into Western languages '°. 

The Mahaprajiaparamitopadesa (T 1509), also translated by Ku- 
marajiva, seems to have used an enlarged version of the Vkn. See 
below, III, § 44, note 82. 


8 Wu-kou-ch’éng ching or Shuo Wa-kou-ch’éng ching 
2. dt 46 48 #£, Vimalakirtisiitra, translated in 650, in the Ta-tz’t-én 
ssii of Ch’ang-an, by Hsiian-tsang & RK of the T’ang.---Translation 
preserved: T 476, 6 chiian. 

a. Chung C, T 2148, p. 190c 14: Shuo Wu-kou-ch'éng ching, 
Vimalakirtisitra, 6 chiian, 91 leaves. Translated by Hsiian-tsang, 
the [last] year of the chéng-kuan period (649-650) of the T’ang. 

b. Nei, T 2149, p. 2826 13: Wu-kou-ch’éng ching, Vimalakirtisitra, 
1 book, 6 chiian. 

c. T’u, T 2151, p. 3676 11: Wu-kou-ch'éng ching, Vimatakirtisitra, 
1 book, 6 chiian. 

d. Wu, T 2153, p. 386 6 5-6: Shuo Wu-kou-ch'éng ching, Virnalakirti- 
stra, } book, 6 chiian, 110 leaves. Translated, the [last] year of the 
chéng-kuan period (649-650) of the Great T’ang, by the Sramana 
Hsiian-tsang, at the Ta-tz’i-én sst. 

e. Kai, T 2154, p. 555¢ 11: Shuo Wu-kou-ch'éng ching, Vimalakirti- 


1° English translations, by K. OHARA, in Hansei Zasshei, XLII, 1898, XIV, 1899; 
by H. Ipz2umMtI, in The Eastern Buddhist, III, 1924; IV, 1925-28; by C. Lux, The 
Vimalakirti Nirdesa Sutra, translated and edited, Shamb{h)ala, Berkeley and London, 
1972. — German translation by J. Fischer and T. Yokota, Das Sétra Vimalakirti, 
Hokuseidé Druckerei, Toky5, 1944. — French translation of Ch. VII, by R.H. Roasinson, 
Pensée bouddhique, Bulletin des Amis du bouddhisme, VI, 2, April, 1957, p. 1L-13. 

With regard to the first Cb. of the Vkn, we would point out the masterly study 
by S. YAMAGUCHI, Textual Explanation. of the Buddhaksetraparivarta of the Vkn, 
Otani Gahuko, XXX, No. 2, 1950, p. 1-17; No. 3, 1951, p. 46-58. 

Here are some Japanese articles concerning the Vkn, published in the Indogaku 
Bukkydgaku Kenkya of the University of Tokyo: 

H. Hasnimoro, On the transmission of Vkn, 1, No. 1, 1952, p. !96-201; On the 
Middie Thought of Vkn, W, No. 1, 1953, p. 334-337; Yuima (Vkn)} as a Zen Text, 
II, No: 2, 1954, p. 661-663; On Ean's Yuima-kyd-giki (Commentary on the Vkn), 
V, No. 1, 1957, p. 204-207; The Thought Construction of the Commentary on the Vkn, 
VI, No. 2, 1957, p. $09-513; A Study of the True Character of the Vkn, especially on 
the Idea of Acintyavimoksa, VII, No. 1, 1958, p. 215-219; On the Position of the Vkn 
among Tz'u-én's Teachings, VIII, No. 1, 1960, p. 99-104. — K. Mocwizuxt, A Study 
on the Chapter Buddha Countries of the Vkn, IX, No. 2, 1961, p. 542-543. 

Also see H. HasHimoro, The Vkn as a Madhyamika work, in Kanazawa-daigaku- 
hobunga-kubu-ronshi (Philosophy, History), V, Jan. 1958, p. 135-156. 
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sitra, 6 chiian, See the Nei tien lu (T 2149). This is the seventh trans- 
lation. Text similar to the Vimalasitra translated by Kuméarajiva. 
It was begun the eighth day of the second moon of the first year of 
the yung-huf period (15 March 650) at the Ta-tz’t-én ssii in the 
Siitra Translation Hall, and completed the first day of the eighth 
moon (Ist September 650). The sramana Ta-ch’éng Kuang * go 
took it down with his brush. 

There are near coincidences between Kumérajiva’s translation and 
that by Hsiian-tsang, such as, for example, the order of the intervention 
of the first seven Bodhisattvas in Chapter VIII; however, Hsiian-tsang 
had the use of an Indian original which was far more developed than 
those of his predecessors. The synoptic arrangement of my translation 
enables the reader to ascertain this. 

The courtesies and dogmatic stock phrases are quoted at length, 
and Hsiian-tsang was always careful to translate them literally (cf. 
III, § 25, 34, 58; IV, § 5; EX, § 4-5). In Chapter II, the Sravakas who 
encounter Vimalakirti never fail to bow before him “saluting his 
feet with their heads” (pddau Sirasdbhivandya), a detail which is 
ignored or passed over by all the other versions. 

The philosophical passages appear in a greatly enlarged form, as 
can be seen in the explanations concerning bedhi (HI, § 52), acintyavi- 
moksa (V, §%1-18), advaya (VIII), the purity of the éuddhaksetra 
(IX, §8), the Bodhisattvas of the Sahdloka (IX, § 16), etc. These 
explanations are enriched by the addition of several new paragraphs 
such as those, for example, concerning the gift of languages (V, § 17), 
mahamaitri (VI, § 2), the ‘‘roundabout ways’ of the Bodhisattva 
(VII, § 2, note 12), etc. In certain sections, e.g. the passage referring 
to dharmaparyesti (V, § 2), each paragraph is introduced by a brief 
summary. These additions give Hsiian-tsang’s version a remarkable 
clarity and precision, and that is why it has been chosen here in 
preference to all the others. 

Hsiian-tsang, who spent the last nineteen years of his life translating 
some 75 Sutras and Sastras, was the greatest expert in Buddhist 
literature of all time. However, he was personally a convinced 
Vijianavadin, and we might wonder if he did not interpret the Vkn 
in an idealistic sense. To answer in the affirmative would be to 
doubt his rigorous objectivity. 

In the Vkn, the question of d/aya comes up several times, but it 
is in order to deny it (V, §4, note 4; X, §18, note 26). As with 
the other Chinese and Tibetan translators, Hstian-tsang renders the 
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original text faithfully, and avoids any trace of a parallel between 
this Madhyamika d/aya——or rather, this absence of d/aya—— and the 
famous dlayavijfidna “store-consciousness”’ of Vijiianavadin psychology. 
Moreover, so as to distinguish them clearly, he translates the @/aya 
of the Vkn with the characters shé-isang dt #., while in his translations 
of Vijiianavadin treatises, he regularly transcribes dlayavijfiana by 
a-lai-yeh shih P4 #2 3p 3& (cf. Mahayanasamgraha, T 1594, ch. 1, 
p. 1334 6). 

Very rare indeed are the passages in Hsilan-tsang’s version where 
we can discern any trace of Vijianavadin vocabulary or theories: 


1. Ill, §3. — The Tibetan, closely followed by Kumarajiva, says: “Not 
destroying the passions which come from the realm of rebirth, but entering 
Nirvana, this is how to meditate’. — Hsiian-tsang: ‘“‘Not abandoning rebirth, 
but rejecting the passions; even while upholding Nirvana, not abiding in it, 
this is how to meditate”. The particulars given by Hsilan-tsang scem to be 
influenced by the theories relating to apratisthitanirvana. 

2. TI, § 59. — According to the Tibetan and Kumirajiva: ‘The bodhimanda 
jis the seat of the triple knowledge (tisro vidydh)’’. — Hsiian-tsang translates: 
“The bodhimenda is the seat of the brightness of the mirror of the triple 
knowledge”. We naturally think of the ddarsajfidna of Vijiiinavadin Buddhology 
(see ibidem note No. 116). 

3. IV, § 18. — According to the Tibetan: “Understanding that the body, 
mind and sicknesses are mutually and cach in regular succession to the others 
without being new or old: this is wisdom”. —- Hstian-tsang states : “Understanding 
that the body, mind and sickness rest on one another, form a series without 
beginning or end (anddikalikasamtdna) and that between their appearance and 
disappearance there is neither interval, nor posteriority nor anteriority: this 
is wisdom”. These particulars recall the speculations on the Subtle Mind of 
certain Sautrintikas (cf. Karmasiddhiprakarana, p. 100 sq.}, and the anddikaliko 
dhatuh of the Vijfianavadins (cf. Samgraha, p. 12). 

4. V, §5. — According to the Tibetan: “The Law (dharma) is neither 
conditioned (sarskrfa} nor unconditioned (asewnskrtay’. — For Hsiijan-tsang, 
it is unconditioned. This, however, is also Kumirajiva’s opinion and he 
cannot be suspected of idealism. ; 

5. VI, §9. — According to the Tibetan and Kumirajiva, deliverance 
(vintukcti) is neither inward (adhyatnam) nor outward (bahirdhd) nor apart 
from either (nobhayam antarena): which is Madhyamaka. — But Hsiian-tsang 
adds that it is to be found in the middle: which is Vijfianavada. 

6. XI, §1. — For the Tibetan, the Tathagata is not the bhitekofi; for 
Hstan-tsang, he is bhiitakofi without being koti. 


However, these are only very faint nuances, perhaps due to 
interpolations. In general Hsiian-tsang, like his predecessor Kumérajiva, 
faithfully reflects the philosophical thought of the Vkn which is pure 
Madhyamaka. 
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Despite its great value, Hstian-tsang’s version never got beyond 
the restricted and closed circle of Chinese Sramanas, and, to my 
knowledge at least, was only commented on once, by his disciple 
K’uei-chi (T 1782) and, this one time, in a strictly idealistic sense. 
Kumiarajiva’s translation alone continued to be of interest to the 
general public. 


11. — THE TIBETAN TRANSLATIONS 


1. Hphags pa Dri ma med par grags pas bstan pa (Arya- 
Vimalakirtinirdesa), translated by Chos fiid tshul khrims (Dharmatiasila), 
representing the vulgate Tibetan of the Kanjur. 

For the present work, J used: 

a. The Narthang Kanjur (N) preserved in Paris (Fonds tibétain 
de la Bibliothéque Nationale, No. 419, from folio 274 recto, line 4, 
to folio 382 recto, line 2). 

b. The Peking Kanjur (P) preserved at Otani University in Kyoto 
and published under the editorship of D.T. Suzuki (The Tibetan 
Tripitaka, Tokyo-Kyoto, 1957: Volume 34, No. 843, from page 74, 
folio 180 recto, line 3, to page 102, folio 250 verso, line 3). 

I have not been able to consult the Lhasa edition where the Vkn 
occupies the Mdo section, vol. Pha, folio 270v.1- 376v.3. 

This Tibetan translation probably dates from the first quarter of 
the ninth century, for it is due to Dharmatasila who was one of the 
compilers of the Mahavyutpatti. The compilation of this Sanskrit- 
Tibetan lexicon was begun in the reign of Khri-lde-sron-bstan, in 802 
or 814'', Dharmatisila’s translation adopts the Tibetan equivalents 
proposed by the Mahavyutpatti. 

The Catalogue of the Tibetan Manuscripts from Tun-Huang in the 
India Office Library, published in 1962 by Oxford University Press, 
lists under numbers 180 to 183 four Tibetan manuscripts of the 
Vimalakirtinirdega, ail in a fragmentary state. They reproduce, with 
a few variations, the Kanjur version. Number 180 includes the whole 
of Chapter VIII; No. 181, in 26 folios, goes from the beginning of 
the Vkn up to Ch. IV, § 10, of my translation; Nos, 182 and 183 
only consist of one leaf. 


! According to G. Tucci, The Tombs of the Tibetan Kings, Rome 1950, p. 15 
and !8. — For T. KaGawa, On the Compilation Date of the Mahdvyutpatti, Indogaku 
Bukkydgaku Kenkyi, VII, 1958, p. 160-161, the work, begun in 814, was completed 
in 824 or shortly after. 
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A transcription in Roman characters of the Kanjur version has 
been edited by Jissuu Osnixa, with the title Tiberan Text of the 
Vimalakirtinirdesa, in Acta Indologica of the Naritasan Shinshoji, 
I, 1970, p. 137-240. 


2. The four fragmentary manuscripts from Tun-huang 
from the Fonds Pelliot tibétain No. 610, 611, 613, 2203. They have 
been identified and described by M. Latou, énventaire des Manuscrits 
tibétains de Touen-houang conservés a la Bibliothéque Nationale, 3 vol., 
Paris, 1939-1961, I, p. 138-139; III, p. 217. — The first two (FP 610 
and 611} have been reproduced in facsimile, edited and studied by 
J. W. ve Jone, Fonds Pelliot tibétain Nos. 610 et 611, Studies in 
Indology and Buddhology in honour of Prof. S. Yamaguchi, Kyoto, 
1955, p. 58-67. 


a. FP 610—-“2f. (8 x 41) not pag., 61, mauve ruling and margins, 
uncircled hole on the left. The intersyllabic punctuation is made with 
two dots or placed in the middie of the letters. Cursive leaning to 
the left” (Inventaire, 1. p. 139). 

Folio 1, recto and verso, goes from Ch. XI, § 8 (end) to Ch. XII, 
§2 (beginning) of my translation. —- Folio 2, recto and versa, contains 
Ch. XH, § 5-7. 

There is a considerable difference between FP 610 and the Kanjur. 
There is no doubt, says Professor de Jong, that the scribe of No. 610 
knew nothing of either Dharmatsila’s translation or the Mahavyut- 
patti. 


b. FP 611 — “1 £. (7,4 x 27,5) pag. 203 (Ais-brgya-su); 5 L., 
neither ruling nor margins, central hole with traces of a small yellowish 
circle. Badly written. Mutilated’ (Inventaire, I, p. 139). 

The single folio, recto and verso, goes from Ch. XI, §9 (end) 
to Ch. XII, § 1 (beginning), of my translation. 

Unlike the preceding one, FP 61! differs only slightly from the 
Kanjur text, According to Professor de Jong, it could not have been 
independent of DharmataSila’s translation. 


c. FP 613 — “10 f£. (7,2 x 48) not pag., plus 9 f. mutilated on the 
right; 4 1, black ruling and margins, two holes circled in violet. 
The intersyliabic dot is placed in the middle of the letters”’ (nventaire, 
CT, p. 139). 

Taking into account the mutilated sections noted, FP 613 is related 
to the following passages of my translation : 
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Folios (complete) from 1 recto to 5 verso = Ch. I, § 4-12. 

Folio 6 recto and verso (mutilated) = Ch. I, § 14-15 (beginning). 

Folios (mutilated) from 7 recto to 8 verso = Ch. I, § 17-20, Ch. II, 
§ 1 (beginning). 

Folios (complete) from 9 recio to 12 verso = Ch. II, § 2-12 (beginning). 

Folios (mutilated) from 13 recte to 14 verso = Ch. TI, § 1-6 
(beginning). ° 

Folio 15 recto and verso (mutilated) = Ch. HI, § 20-22 (beginning). 

Folio 16 recto and verso (mutilated) = Ch. III, §29 (end)-33 
(beginning). 

Folio 17 recto and verso (mutilated) = Ch. III, § 46-50 (beginning). 

Folio 18 recto and verso (mutilated) = Ch. ISI, §56 (end)- 59 
(beginning). 

Folio 19 recto and verso (complete} = Ch. IV, §16 (end)-17 
(beginning). 


d. FP 2203 — “30 strips (20 wide x 29,5 high). The first strip is 
half mutilated; the writing stops in the middle of the last strip. 
Red guide marks. Carefully written; leaving a space between double 
cuts” (Inventaire, III, p. 217). 

Strip 1 (eleven lines preserved) = Ch. IJ, § 10, stanzas 1 to 6. 

Strip 2, lines 1-12 = Ch. I, § 10, stanzas 13 to 18. 

Strip 2,].12-9,17 = Ch. I, §11-20. 

Strips 9,1.7-30,1L12 = Ch. If, §1-13 (complete) and Ch. III, §1-48. 

For details see the Concordance of the version drawn up further on. 

FP 613 and FP 2203 represent one and the same Tibetan translation 
of the Vkn, and this translation differs somewhat from the Kanjur 
version prepared by Dharmatasila. 

In order to simplify their comparison, I reproduce here in a 
photograph (pl. I) and in a synoptic transcription the translation 
of Ch. II, § 8-9, given in the two versions. The left hand column 
consists of. the text of FP 2203 and, in the critical apparatus, the 
variations in FP 613; the right hand column reproduces the Peking 
Kanjur text and, in the critical apparatus, the variations in the 
Narthang Kanjur. 


FP 2203, strip 12, 1. 1-14; FP f. 188 v. 4-189 r. 2; 
FP 613, p. 11 v. 1-12 7. 3. N f. 287 r. S-v. 6. 


II, §8. der Ihags pa de dag la |_ II, §8. der lhags pa de dag la 


Fonds Pelliot Tibétain, No. 2203, strip 12. 


Two manuscripts of the Tibetan 


stan 


“(6-88 “EL) Sueny-unyp ures uwconelsues 


Fonds Pelliot tibétain, No, 613, tolio 42 recto. 
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lid tsha byi' dri ma myed par 
gtags pas hbyun ba chen po bZihi 
lehu hdi fiid la? brtsams nas | 
chos ston te | 

grogs po rnams lus hdi ni hdi 
Itar myi rtag pa | hdi Itar myi 
brtan ba | hdi Itar yid brtan du 
myi run ba | hdi Itar fam chun 
ba | 

hdi tar sfiin po myed pa hdi 
(tar zigs pa | hdi [tar yun thun 
ba | hdi Itar sdug bsnal ba { hdi 
{tar nad man ba | hdi Itar hgyur 
bahi? chos can te | 

hdi Itar grogs po dag lus hdi 
ni h* | nad man pohi snod de 
mkhas pas de la gnas par myi 
byaho || 


) id tsha byi FP 2203: lid tsa byi 
FP 613 || ? delist Adi fid la FP 2203: lus 
hdi nid fas FP 613 || > hgyur bahi FP 2203: 


hgyur pahi FP 613 || * & FP 2203: om. - 


FP 613. 


Jl, §9. grogs po dag lus hdi ni 
dbu bahi gon bu Ita bu ste | bcad 
myi bzod paho | 

Jus hdi ni chuhi chu bur Ita bu 
ste | rin du myi gnas paho | 

lus hdi ni smyig rgyu ba lta bu 
ste | fion mons pa dan sred pa 
las byun'* baho | 

lus hdi ni ldum bu chu skyes 
kyi phun po Ita bu ste | siiin po 
myed paho | 

lus hdi ni hkhrul hkhord? !ta bu 


1 bywt FP 2203: fbywi FP 613 || 
2 hkhord FP 2203: hkkor ba FP 613 If 


lid tsa byi! dri ma med par grags 
pas hbyun ba chen po bizihi hdi 
fiid las brtsams nas chos ston te 


grogs po dag lus hdi ni hdi 
{tar mi rtag pa | hdi ltar mi 
brtan pa | hdi Itar yid brtan du 
mi run ba | hdi ltar iam chun ba | 


hdi Itar sfiiin po med pa | hdi 
tar Zig... pa? { hdi Itar yun thun 
ba | hdi Itar sdug bsnal ba | hdi 
{tar nad man ba | hdi Itar hgyur 
bahi chos can no || 

grogs po dag hdi Itar tus hdi 
ni nad man pohi snod de mkhas 
pas de la gnas par mi byaho || 


' lid tsa byi P: li tsa bhi N ||? Zig... 
pa P: Zig pa N || 


Il, §9. grogs po dag lus hdi ni 
bcad' mi bzod pa ste | dbu ba 
rdos pa Ita buho || 

lus hdi ni rif du mi gnas pa 
ste | chuhi chu bur [ta buho [| 

lus hdi ni fion mons pahi srid 
pa las byun ba ste | smig rgyu 
Ita buho || 

lus hdi ni sfiin po med pa ste | 
chu Sif gi sdon po ita buho || 

kye ma lus hdi ni rus pa la 
tgyus pas sbrel ba? ste | hkhrul 


1 bead P: cad N |{ 2? sbref ba P: 


sprel ba N. t} 
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ste | rus pa la rgyus pas hbreld? 
paho | 

lus hdi ni sgyu ma Ita bu ste | 
phyin ci log las byun baho | 

lus hdi ni rmyi lam‘ Ita bu ste | 
yan dag pa ma yin ba mthon 
baho | 

lus hdi ni* gzugs briian Ita bu 
ste | shon kyi® las kyi’ gzugs 
briian du snan fo || 

rkyen la rag las® pahi phyir lus 
hdi ni brag ca lta buho | 

lus hdi ni sprin lta bu ste | 
hkhrug chin? hgyes pahi mtshan 
maho || 

lus hdi ni glog'° dah mtshun- 
se?! | skad cig tu hjig pa dan } 
Idan Zin myi gnas paho | 

lud hdi ni bdag po myed pa 
ste | rkyen tha dad pa las byun 
baho | 
3 kbreld FP 2203: sbrei FP 613 || 
+ rmyi fam FP 2203: rmyim FP 613 || 
5 af FP 2203: om. FP 613 || ° Kyi 
FP 2203: gyi FP 613 || ? &pi FP 2203: 
kyis FP 613 || ° rag fas FP 2203 and 
FP 613, to be corrected to rag ius || 
° chit FP 2203: cin FP 613 || '° giog 
FP 2203: fAgfog FP 613 || 3) mitshunse 
FP 2203: amitshutis te FP 613 || 


XLI 
hkhor Ita buho || 


lus hdi ni phyin ci log las byun 
ba ste sgyu ma Ita buho || 

lus hdi ni yah dag pa ma yin 
par? mthon ba ste | rmi lam Ita 
buho |! 

lus hdi ni snon gyi las kyis* 
gzugs brfian snan ba ste | gzugs 
briian Ita buho || 

lus hdi ni rkyen la rag lus pahi 
phyir brag cha* lta buho || 

lus hdi ni sems hkhrug cin 
hgyes pahi mtshan fiid de sbrin° 
Ita buho || 

lus hdi ni skad cig tu hyjig pa 
dan Idan Zin mi gnas pa ste glog 
dai mtshunis so || 

lus hdi ni rkyen sna tshogs las 
byun ba ste bdag po med paho || 


7 maiyin par P: ma yin pa N || 
4 kyis P: gyis N || ° drag cha P: 
brag ca N || * sbrin P: sprin N || 


It can be seen that the Tun-huang translation (FP 2203 and FP 613) 
differs from that of the Kanjur (Dharma:asila) by the intensive use 
of the da-drag and its phrase construction. However both translations 
are based on the same Indian original. 

They palpably used the same technical vocabulary, recorded in the 
Mahavyutpatti, of which Dharmatasila was one of the compilers. 
Here are a few places where the Tun-huang differs from the Kanjur: 


1, § 10, stanza 16. — Pha rof phyin te that la biugs (paramgatah sthale 
ligthasi): pha rol phyin nas skam la bZugs. 


XL INTRODUCTION 


I, § 17. — Zabs kyi mthe bos brdabs (padangusthenotksipati sma): zabs kyi 
mthe bos bsnun. : 

I, § 18. — Sems can tha ma (hinasattva): sems can dman pa. 

Il, §1. — Dbat po mchog dan tha ma Ses pa (indriyavaravarajnana): 
dhant po mchog dan mchog ma yin pa Ses pa. 

EE, § 2. — Sems can tan pahi tart tshul can (dubSilasattva): sems can tshul 
khrims hehal ba. 

Ill, §3. — Nat du yan dag par hjog pa (pratisamlayana): nai du yan dag 
par bzag pa. 

tI, §6. — Thog mahi mthah dart tha mahi mthah (pirvaparanta): ston gyi 
mthah dan phyi maki mthah. 

III, § 6. — Gnas myed pa (andlaya): kun gzi med pa. 

Il, § 22. — Phyugs kyi rmyig (gokhura): ba fan gi rig. 

Some differences can be noted in the manner of giving proper names: 
Sa ri bu (Sariputra) instead of Sa riti bu (1, § 15, etc.); Sag kyi thub pa 
(Sakyamuni) instead of Sa kya thub pa (I, § 15, etc); Mehu dgal gyi bu 
(Maudgalyayana) instead of Mo dgal gyi bu (III, § 5); Phyugs thas kyi bu Ma 
ska ri (Maskarin Goéaliputra) instead of Kia tu rgyu Gnag thas kyi bu (0, 
§17); Behi ra tahi bu Kun rgyai (Samjayin Vairatiputra) instead of Smra 
hdod kyi bu moki bu Yan dag rgyal ba can (III, §17); Gat po byams pahi bu 
(Pima Maitrayaniputra) instead of Byams mahi bu gar po (IIL, § 21); U pa li 
(Upali) instead of Ne bar Akhor (III, § 33); Nor sbyit hdzin (Rahula) instead of 
Sgra gcan hdzin (IIL, §38); Dealt be (Ananda) instead of Kun dgah bo (LI, §42). 


However, these are only minor divergencies. If the Tibetan trans- 
lation as represented by FP 613 and FP 2203 does differ in its phrase 
construction from the Kanjur version carried out by Dharmataiila, 
like the latter it makes great use of the technical vocabulary of the 
Mahavyutpatti. Chronologically, no objection can be raised to such 
a use since the Mahavyutpatti was compiled at the beginning of the 
ninth century and the grottoes of Tun-huang were not ‘‘closed” 
until 1035. Besides several of the Tun-huang manuscripts are trans- 
lations for which compilers of the Mahavyutpatti are responsible 
Cinventaire, 1, Nos. 24, 51, 78, 99, 417, 551, 552, 797). 

Briefly and provisionally then, the textual tradition regarding the 
Tibetan Vkn seems to be established in the following way: 

1. The two folios of FP 610 represent the oldest Tibetan translation. 
It knows of the da-drag, and its method of rendering Indian words is 
still very far from the technical vocabulary later laid down by the 
Mahavyutpatti (cf. pe Jona, o.c., p. 66). 

2. The long fragments of FP 613 and FP 2203 represent a second 
translation of the Vkn, perhaps the Tun-huang edition. It is charac- 
terized by the intensive use of the da-drag, but its technical vocabulary 
is very close to that of the Mahavyutpatti. 
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3. Dharmatasila’s translation, executed at the beginning of the ninth 
century and later incorporated into the Kanjur, is quite distinct from 
the preceding one, as much for the exclusion of the da-drag as for the 
arrangement of the words and members of the sentence. However, 
its technical vocabulary is also derived from the Mahavyutpatti of 
which Dharmatasila was one of the compilers. 

4. FP 611, consisting of a single folio, affords little material in 
comparison. However, in the light of the view expressed by Professor 
de Jong, it cannot be independent of Dharmatasila’s translation: 
‘‘Even though differences between these two texts exist, they are not 
great enough to allow for two distinct translations’. 

We should remember, in conclusion, that a Tibetan translation 
of the Vkn, entitled Hphags pa dri ma med par grags pa bstan pa, in 
1,800 Sioka and 6 dSam-po, appears in the Catalogue of agama and 
§astra preserved in the palace of Ldan-kar, in Stod-than, under King 
Khri-sron-lde-btsan, ca 755-797 (cf. M. LaLou, Les textes bouddhiques 
au temps du roi Khri-sron-ide-btsan, JA, 1953, p. 322, line 1). With 
the information at present to hand, it is impossible to decide whether 
this concerns the Tun-huang edition represented by FP 613 and 
2203, or DharmataSila’s translation. 


Ill. — THE SOGDIAN AND KHOTANESE TRANSLATIONS 


The sands of Central Asia have given up some Sogdian and Khotanese 
fragments of the Vkn. 

1. The Sogdian fragment in the A. Stein Collection in the British 
Museuin, Ch. 00352, at present Or. 8212 (159), is a scroll measuring 
9,7 x 10,5 consisting of 207 lines. It has been edited and translated 
by H. Reicne.t, Die soghdischen Handschriftenreste des Britischen 
Museums, |. Teil: Die buddhistischen Texte, Heidelberg, 1928, p. 1-13. 
Further studies have been published by E. Benveniste and F. 
WELLER }?, 

The fragment is a Sogdian translation of the Chinese version by 
Kumirajiva and not of a Sanskrit original. It corresponds to Ch. VII, 


42 E. BENVENISTE, Notes sur les textes sogdiens bouddhiques du British Museum, 
JRAS, Jan, 1933, p. 29-33; Le nom de la ville de Ghazna, JA, Jan.-Mar. 1935, p. 141-143, 
— F. WELLER, Bemerkungen zum soghdischen Vimalakirtinirdegasittra, Asia Major, X, 
1935, p. 314-367; Zum soghdischen Vimatakirtinirdesasitra, Abhandlungen fiir die 
Kunde des Morgenlandes, XXII, 6, Leipzig, 1937. 
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§ 1-6; VIE, §1, 2 and 6 of my translation. See the Concordance 
further on. 

2. For the Khotanese fragments, it is sufficient to refer to E. 
LEUMANN, Buddhistische Litteratur nordarisch und deutsch, Leipzig, 
1920, p. 692 sq. — There is also a mention of Vimalakirti in a Khotanese 
fragment (Ch. 00266) in the A. Stein Collection published by H.W. 
BaliLey, Khotanese Buddhist Texts, London, 1951, p. 104-113. 


IV. — CONCORDANCE OF THE TRANSLATIONS OF THE VKN 


In the notes that accompany my translation, I am frequently led to 
compare the various versions of the Vkn. In order to simplify the 
reference system and facilitate the reader's recourse to sources, I have 
found it useful to draw up a concordance of the translations known 
to us at present. There follows here a list of abbreviations and symbols 
used in this concordance: 


§ refers to the paragraphs of my translation. 

Cn = Chinese translation by Chih Ch’ien (T 474). 

K = Chinese translation by Kumarajiva (T 475). 

H = Chinese translation by Hsiian-tsang (T 476). 

FP = Fonds Pelliot tibétain de la Bibliothéque Nationale (abbreviation 
always followed by the No. of the manuscript). 

P = Peking Tibetan Kanjur, D.T. SUZUKI! edition, Volume 34, No. 843. 

N = Narthang Tibetan Kanjur, Fonds tibétain de ta Bibliothéque Nationale, 
No. 419. 

S = Original Sanskrit text quoted in extracts in § (Siksasamuccaya, ed. 
C. BENDALL, St. Petersburg, 1897-1902), Bh K (Bhavanakrama No. }, 
ed. G. Tucci, Minor Buddhist Texts, Il, Rome, 1958; Bhavanakrama, 
No I11, ed. G. Tuccl, Minor Buddhist Texts, UI, Rome, 1971; MV 
(Madhyamakakavrtti or Prasannapada, ed. L. DE LA VALLEE POUSSIN, 
S. Petersburg, 1903. 

Sog = Sogdian fragment of the Vkn, ed. H. REICHELT, Die soghdischen 
Handschriftenreste des Britischen Museums, 1, Heidelberg, 1928, p. 1-13. 

a, b, c, in the Chinese translations, denote respectively the first, second and. 
third horizontal column of the Taishé edition. 

a, 6, in the Tibetan translations, denote respectively the recto and verso of 
the leaf. 

*, before a reference, indicates that the beginning of the paragraph is missing. 

*, after the reference, indicates that the end of the paragraph is missing. 

x indicates that the leaf is mutilated. 

— indicates that the paragraph is missing. 


CONCORDANCE OF TRANSLATIONS XLV 
CHAPTER 1 
5 Cn Kk H FP 613 FP 2203 P N 
1 5194 6 537 a 5 B57 e 5 1804 4 2740 6 
8 _ _— —_ 1804¢ 5 2740 7 
4 519.4 7 537 a 6 557 0 6 1804 7 274b 3 
4 519b 5 537 b 2 5584 7 *101 1814 6 2760 3 
6 5196 20 537617 558a 24 1b1 181d 5 276 b 6 
6 5196 25 537 22 558 b 3 1d4 182 1 2174 4 
7 519b 28 «537d 250s 55BB 6 al Isa 2 2774 6 
Py 519.0 2 537b 27 £58b10 2038 1828 5 277 b 2 
9 51909 5376 5 558d 19 301 182 b 4 278a 4 
10 5190 11 53707 558b 21 302 “14 182 5 278 a 6 
1 5200 3 538015 5590 4 Sal 2,13 1835 5 279b 6 
12 5204 8 538021 559alB 5b 3" a6 1844 2 2864 6 
3 520016 538429 &59a 29 4,1 184.4 8 £80b 6 
14 520b 16 4605386 260 BSG 6 11 "x6a1 6,4 1856 2 252d 2 
15 5205 24 8386 6 559 ¢ 26 *6b1° 6,15 185b 8 263 0 2 
16 5200 1 538 0 12 5604 4 17 1864 5 283 b 2 
17 5200 7 53B o 20 5600 18 "xTal 7,18 166 B 2 2840 1 
18 5200 11 538 ¢ 25 Ee0a 20 “Ta 3 8,6 186 Bb 4 24a 5 
19 5200 17 5380 29 8©=—-- 560 & 28 x7b 3 8,14 1868 284d 3 
20 520019 53943 560b 1 KBal 8,18 187 a 2 284d & 
CHAPTER II 
‘ Cn K H FP 613 FP 2203 P N s 
1 520¢24 53928 560b6 *8b1 9,7 18705 28502 
2 521a2 539016 560615 %42 9,18 187b 2 2850 2 
3 S2la5 539419 560b20 9d1 10,6 1875 5 285b 6 
4 581010 539025 5606 28 1002 10,14 18841 286404 
5 S52la15 539429 56005 10b1 11,3 18805 28602 
6 521420 53966 560c10 1084 11,10 1884 8 28667 
7 21a 25 539b8  S560¢e15 1la3 11,16 1888 3 28743 
8 521428 539% 12 560e18 1161 12,1 188b 4 28745 
9 521b2 539515 560¢ 22 1183 12,6 188b 7 287b1 
10 «S218 7 5396 21 560c 28 1248 12,14 1894.2 28726 
11 521d 9 «5396 22 Blaze 12a4 12,16 18923 28707 
12° «521015 539e¢1 561410 1234" 13,6 18947 28865 BhK.Iil 
13 «-521b 26 «£389e 11 56la 28 14,4 1898 5 %89a1 13,79 
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Cn K H FP 613 FP 2903 
523d 3 S41¢ 7 563 ¢ 23 27,8 
523 b 8 541013564 1 27,14 
523b 14 541¢22 5644 14 28,8 
523b 17 §41¢ 27 564420 28,13 
593d 20 090-42 1 5640 24 28,15 
5236 24 54205 564d 1 29,4 
523% 27 54209 564 7 29,9 
5230 6 542016 564d 16 29,18 
523 0 8 542a19 564019 x<I7al 30,4 
523011 542022 564324 x17a2 30,8 
523012 842023 564627 x17a3 30,10 
523015 542027 564e¢ 3 x1Ta 4 
523e¢19 542d 1 5640 8 x17b 48 
523023 5426 8 5640 16 
5240 4 5420 20 896-565 a 8 
524419 54208 565d 3 
524a21 542010 5650 6 
524a25 S42e15  S565b 12 
B24a28 S42c17 565d16 *X18al 
524 2 542¢ 20 8« 565 22 X 1B ll 
524d 4 542022 565625 x 1Ba® 
524 610 542e29 586565 x 18b 2* 
524b15 54805 5650 14 
524018 54347 565 ¢ 19 
5246 20 © 548. 9 5850 22 
524d 28 «=6 «4B 19S 6B a 
5240 6 543425 5660 24 
524021 543612 5660 13 
524.0 27 543b18 566d 23 
5250 6 5436 26 5660 5 
52508: 54301 566¢ 10 
525413 Be 8 566 ¢ 19 
525016 543612 5660 23 
525a18 S43¢16 566c 29 
525419 543017 567402 
525 a 26 543 ¢ 25 567 a 15 
525029 543028 5676 20 
525 3 5440 4 567 a 26 
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299 4 
299 } 
300 a 
300 4 
300 b 
500 b 
301 a 
301 @ 
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3018 
402 4 
3024 
302 b 
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303 b 
304 4 
2044 
304 b 
3045 
305 3 
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309 a 
3094 
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XLVUI INTRODUCTION 
§ Cn K 16 FP 613 FP 2203 Pp N 
76 525 11 5444 11 567 b 6 2044 5 310b 7 
717 525 b 13 5444 14 567 b 10 2044 6 3lia 2 
78 525 b 15 5444 16 567 b 14 2044 8 3lla 4 
CHAPTER IV 

$ Cn K H FP 613 P N 8s 
1 525% 18 544 a 23 867 b 23 204d t 3lla@ 5 

2 525 b 23 544b 2 5670 7 204% 7 311d 6 

3 525 b 28 5446 9 567 ¢ 16 2054 3 31245 

4 525 6 1 544b 11 5670 23 2054 5 31247 

5 5256 3 5445 18 568 1 2058 1 a12b 5 

6 525 ¢ 5 544d 19 568 a 4 2058 2 31207 

7 525 0 10 544b 24 568e@ 1 205 b 5 313.4 4 

8 525 ¢ 14 544d 28 568 a 36 205 b 8 31347 

9 525 ¢ 25 5440 10 568 a 28 206.4 6 Sl4a1 
10 5264 2 5446 17 568 b 8 2065 1 3l4a 5 
11 526 a & 5446 26 568 Bb 19 2663 4 3145 3 
12 526 a 17 5454 6 568 b 29 2074 2 Zlia 3 
13 526 @ 24 545@ 13 569e¢ 11 207 a T 315 b 2 
14 5264 26 545 4 16 568 ¢ 15 207b 1 3155 5 
15 526 b 6 545 @ 26 569 a 2 207 b 6 3164 5 

16 526 b 15 745 b OB 569 a 18 *1941 2080 4 316b 5 * Bhi 
17 526 b 18 545 b> 8 569 a 23 1981+ 208 a 7 alTa 2 194,8 
18 526b 26 5456 18 5600 12 308 b 5 3173 3 sae 
19 5266 2 545 b 23 F69b 17 208 b 8 317 7 . 
20 526¢ 5 545 b 27 569d 21 209 a 2 318 a 2 » $ 27. 
CHAPTER V 

$ Ca K Ht P N 

1 526 o 20 5464 4 5704¢ 28 210d 5 320 b 2 

2 5260 24 5464 8 570b 4 210b 7 320b 5 

3 526 ¢ 28 5460 12 570d 9 2lia 2 3°%1¢ 1 

4 527 a7 5464 19 570b 22. BtlaT 3216 1 

5 527@ 13 5460 24 5700 1 211b 2 321 b 6 
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§ 145,19-15 


§ 264,6-9 


*§269,11-18¢ 


4 Cn K H P N 
5274 16 547 a 29 570 c 7 211b 4 322a 1 
527 a 24 5466 5 570c 17 2124 2 3220 1 
527d 3 5466 11 570¢ 26 212a 6 3220 7 
527b 10 546 Bb 20 571 a 10 2128 5 323 db 2 
527 b 13 5460 24 S7la 15 2126 7 323 b 6 
527 b 18 546 b 29 57la@ 24 213a 3 324a 4 
527 b 21 546 ¢ 3 571b 5 2134 @ 3240 7 
527 b 24 5466 8 57138 16 213a 7 324b 2 
527 b 26 546 ¢ 12 571b 26 213 b 2 324 b 6 
527 ¢ 2 546 « 20 571¢ 9 213 b 6 325 a 3 
AQte 5 546¢ 24 S710 1 2136 8 325 a 6 
5276 8 546 © 27 571le¢ 26 2144 3 325 5 2 

_— 5474 1 5720 6 2144 5 325 b 5 
52706 11 547a 3 5724 13 2l4a7 325 b T 
5270 21 547 a 15 572 0b 2 214b 6 326 b 2 

CHAPTER VI 

Cn K H P N 
528 e 8 547 @ 29 5724 4 21501 3270 3 
528 a 19 547 Bb 13 572 @ 24 217a 1 3203 5 
528 b 8 5470 4 573 @ 26 2170 5 330 5b 7 
528 db 11 5476 7 5736 4 217 b 6 3314 2 
528 b 14 547 ¢ 12 573b 8 2184 1 $31a 5 
528 b 21 5470 18 573 b 17 2184¢ 5 3316 4 
528 b 23 547 © 23 573 b 22 218a 7 331 b 7 
528 b 26 547 ¢ 26 573 b 27 218b 2 3324 3 
528 0 4 548 a 7 573 0 13 219a 1 3326 5 
528 0 14 548 a 18 573 o 27 2194 8 333 b 1 
528 0 17 548 a 22 574a 1 219b 3 333 b 3 
5280 19 548 a 25 5744 9 2190 4 333 0 & 
528 o 26 548 b 3 5744 21 220a 1 334a 4 
5294 14 548 b 22 5746 19 2200 4 335 a 6 
529a 19 548 Bb 27 5746 25 2208 6 $35 6 2 
529 @ 29 548 ¢ 9 5746 9 22140 5 336 a 4 
520 b 12 548 o 24 5740 27 221b 6 33742 1 
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Cn K H P 
529b 16° 548 ¢ 29 575a 5 221b 7 
529 e¢1 549 4 28 575 b 23 223a 3 
529 6 6 549b 4 575 ¢ B 2234 6 
529 ¢ 16 549 b 16 575 6 21 223 b 5 
529 6 20 5496 20 575 ¢ 29 223d 8 
529 ¢ 25 549 b 27 576 4 9 24a 4 

CHAPTER VIII 

Cn __xK H P 
530 0 24 550 Bb 29 5774 12 2264 1 
530¢ 28 550¢ 5 577 a 19 2264 3 
5310 3 550¢ 11 577 a 26 226 a 4 
531la 6 550 ¢ 13 5776 1 2264 6 
531e¢ 8 550 ¢ 19 5778 9 226 a 7 
53la 1 550 ¢ 8 577 a 22 2264 8 
531¢ 11 550¢ 16 5773 5 226 b 2 
531la@ 14 5500 22 577b 13 2266 3 
531la@ 17 550 ¢ 24 5776 17 226 b 4 
5314 19 550 ¢ 27 577 b 21 2266 5 
531 a 22 551e 1 577 & 25 226 b 7 
531 @ 35 s5la 4 577b 29 2266 8 

— 55la 7 5770 4 227 a 2 
531 a 28 5514 10 5776 7 22743 
5316 2 55la 13 577 6 13 2274 5 
531d 4 55la 16 577 0 17 227.4 6 
531b 7 55la 19 577 ¢ 22 2274 8 
5315 10 55le@ 23 577 © 26 227 b 2 
531d 13 551a 26 5784 1 227b 4 
5316 17 5515 2 5780 7 227 b 6 
531 Bb 22 5513 7 578 a 14° 228a 1 
5315 25 551d 11 578 a 20 228 a 3 
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38 5315 98 S551B 14 578424 22805 346d 6 
94 5316 3 5516 18 57801 2284 7 3470 2 
$5 5310 7 551b 22 5780 8 2286 1 3470 5 
os a 551b 25 S78b14 2286 4 347b 1 
27 5310 11 551b 28 578018 2286 5 347d 3 
28 531e 14 55l¢1 578b 21 «= 228 BB 3473 4 
29 5310 17 = 5510 5 578b 26 46 228 B 8 3470 7 
30 53le 21 5516 9 5780 3 229 a 2 34840 3 
2) 531e 24 5510 12 5786 8 2290 4 3484 5 
32 531c 28 46s «Sle 16 04«=s«7B0 1S) = BBB B 3480 7 
93 — 551c¢ 20 578 ¢ 20 2294 8 348 b 4 
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Ca K 
532a 4 5520 4 
53280 7 552a 7 
532 @ 17 5526 17 
5324 20 562a@ 21 
5320 26 5526 2 
532 Bb 2 55203 8 
532B 8 5525 16 
5323b 11 5525 18 
5326 17 552 B 27 
5325 19 6525 29 
532 b 27 5520 9 
532 b 29 5526 11 
5320 4 5526 17 
532 6 9 5520 21 
5320 13 5520 25 
532 6 21 5534 16 
5326 25 5534 22 
533 a 2 553.4 28 
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CHAPTER X 
K H P N 
553b 12 58106 23541 357 @ 1 
553b17 581612 23504 357 b 2 
553b 26 46 581B 26 = 235 B 4 358 a 5 
5530 29 © SBlo 2 235 b 6 358 b 2 
553 ¢ 5 5810 9 236g 2 3588 6 
5530 8 5Blo 14 = 236.4 3 359 a 2 * 8 270,4-7° 
553013 581024 2364 6 358 a 5 
553017 58247 2364 8 359 b 2 
553024 582a16 2360 5 3606 1 
553627 582423 2360 8 3604 5 
554¢@ 1 582 a 29 237 a 2 360 a 7 
Sb4a7 58207 237 @ 5 360d 4 
554a 9 582 b 12 2374 6 360 b 6 
554a 19 582d 26 2370 5 361d 1 
554a 28 5820 8 238 a 2 361d 7 
554b 3 5820 14 2384 6 362 a 6 
56407 582020 23807 362 1 
5540 3 583 b 9 2394 7 3640 2 
554015 5830 2 239d 7 3643 5 
354021 s8dal 24064 36602 
CHAPTER XI 
K H FP 610 —_—~FP 611 P 
554e 28 5840 15 240 b 7 366 
555a 25 58401 242 a 4 368 
555 b 5 5840 17 242 db 4 369 
555b 14 584.0 28 2434 1 369 
5555 29 89585. 21 £43 b 4 370 
555¢ 1 585. 23 243d 5 371 
555 ¢ 8 585 5 244a i 371 
555016 58520 ‘lal 44a 7 371 
555¢22 585d28 a1 *1al 244 b 8 372 
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THE TITLES OF THE VKN 


The Chinese catalogues examined earlier on attribute various titles 
to the Vkn. Not all are of Indian origin. Hence the distinctions that 
they make between the “‘old” (ku), “other”? (pie) and “new” (Asin) 
Vkn are merely concerned with the chronology of the Chinese versions 
and have nothing to do with any Indian reference. 

The Chinese versions and catalogues are the only ones to attribute 
the title of Siitra (ching) to the Vkn. The Indian authors like Candrakirti 
(Madh. vrtti, p. 333, 6), Santideva (SiksAsamuccaya, p. 6, /0; 145, 11; 
153, 20; 264, 6; 269, 11; 273, 6; 324, {0}, Kamalasila (Bhavanakrama I, 
p. 194, 8), as well as the Tibetan translator, invariably cite the Vkn by 
the title of Aryavimalakirtinirdesa (Hphags pa Dri ma med par grags pas 
bstan pa}. It is possible that they hesitated to call Sitra a text in 
which the action and dialogue revolve round the bodhisattva Vi- 
malakirti and where the Buddha Sakyamuni plays only a secondary 
role. 

As with all Mahayana texts, the Vkn itself indicates the titles which 
should be used in mentioning it. These are quite numerous and this 
diversity can be explained by the muliplicity of “religious subjects” 
(dharmaparyaya or dharmamukha) successively: dealt with in the text. 

In Ch. XTl, § 23, the Chinese versions each mention two titles, 
while the Tibetan translation gives three. Further titles are mentioned 
in the body of the work. 

1. The main title is Vimalakirtinirdesa ‘“‘The Teaching of V.”, in 
Chinese Wei-mo-chieh so-shuo, or Shuo wu kou ch’éng, in Tibetan 
Dri ma med par grags pas bstan pa (cf. XII, § 23). 

2. A secondary title, possibly a sub-title, is Acintyavimoksadharma- 
paryaya ‘‘Treatise of the law concerning the inconceivable liberation”’. 
The wording of it varies considerably: 

a. Acintyadharmaparyaya (Pu-k’o-ssii-i fa-mén), according to Chih 
Ch’ien (XII, § 23). 

b. Aciniyavimoksadharmaparyaya (Pu-k'o-ssi-i chieh-t’o fa-mén), 
according to Kumarajiva (XII, § 23). 

c. Acintyavimoksanirdeso dharmaparyayah (Rnam par thar pa bsam 
gyis mi khyab pa bstan pahi chos kyi rnam grahs), according to the 
Tibetan CXII, § 6). 
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d. Acintyavimoksaparivarta (Bsams gyis mi khyab pahi rnam par 
thar pahi lehu), according to the Tibetan (XII, § 23). 

e. *Acintyavikurvana|niyata|bhiitanayasutra (Pu-k’o-ssi-i — tzu-tsai- 
shén-t’ung chiieh-ting shih-hsiang ching-tien) “‘Sttra of the true 
method (or true principle) of inconceivable wonder’, according to 
Kumarajiva (XII, § 1, note 1). 

J. *Aciniyavikurvananayapravesanirdesa (Rnam par sprul ba bsam 
gyis mi khyab pahi tshul la bjug pa rab tu bstan pa) ““Teaching 
[constituting] the entry into. the method (or principle) of inconceivable 
wonder”, according to the Tibetan (XII, § 1, note 1). 

g. “Acintyavikurvanavimoksadharmaparyaya (Pu-k'o-ssi-i  tzt-tsai- 
shén-pien chieh-t’o fa-mén) “Treatise of the law [concerning] the 
liberation of inconceivable wonder”, according to Hsiian-tsang (XII, 
§ 1, note 1; §6, note 9; § 23, note 42). 

The Vkn owes this secondary title or sub-title, Acintyavirnoksa 
(with the variations as shown above in a, 6, c, d), to its Chapter V 
entitled AcintyavimoksanirdeSa and which in fact, from § 10 to § 18, 
deals with the inconceivable liberations of the Bodhisattva. 

This section is presented in Ch. V, §18, as the summary of an 
enormous dharmaparydya. One naturally thinks of the Avatamsaka, 
which also has the sub-title of Acintyasiitra or Acintyavimoksasutra 
(cf. V, § 10, note 11). 

However, this section does not deal properly speaking with the 
three or eight virnoksa of Buddhist scholasticism', but more with 
the super-knowledges (abhijfia), psychic power (rddhi), etc., which 
are the wondrous effects of them?. This explains the important 
variations noted in e, f and g, and which are aimed at further 
clarifying the vague title of Acintyavirnoksa. According to the variation 
g, Acintyavikurvanavimoksa adopted by Hsiian-tsang, this concerns 
the Vimoksa of inconceivable wonder(s). 

3. A third title, known and pointed out by the Chinese catalogues 3, 
is formulated in Ch, X, §11: Sarvabuddhadharmamukhasampravesa, 
in Tibetan Sans rgyas kyi chos thams cad kyi sgor hjug pa, in Chinese 


' Sce the references in Ruys Davips and Stepe, Pali-English Dictionary, s.v. 
vimokkha; F. EDGERTON, Buddhist Hybrid Sanskrit Dictionary, p. 497 a, s.v. vimoksa; 
Koéga, VIII, p. 206-211. 

? Cf. Majjhima, III, p. 97-99, where it is clearly stated that the abhijfia are the fruit 
of the vimoksa. : 

+ Sce above, p. xxvii, note 3. 


LV! INTRODUCTION 
(tr. Kumarajiva) Ju i ch'ieh chu fo fa mén “Introduction to the doctrine 
of all the Buddha attributes”. 

This refers to another treatise of the law (dharmaparyaya) by. the 
terms of which the Bodhisattva feels neither joy nor pride in the pure 
buddhaksetra, neither sadness nor repugnance in the impure buddha- 
ksetra, but reveres all the Buddhadharmas indiscriminately. 

4. Another title, completely unknown to the Chinese translations 
and catalogues, is mentioned in the Tibetan version in Ch, XII, § 23: 
Phrugs su sbyar ba snrel zi("i) mrhon par bsgrub pa. 

Phrugs-su-sbyar-ba ‘‘forming a pair, paired”, in Sanskrit yamaka; 
snrel zi “inverted”, in Sanskrit vyatyasta; mnon par bsgrub pa 
“production”, in Sanskrit abhinirhdra. The whole gives yamaka- 
vyatyastabhinirhara which literally means: “Production of paireds 
and inverteds”’. 

These expressions are recorded in the Mahavyutpatti : 

No. 3069: vyatpasta[fokadhdtuh] = snrel #i (hi hjig rten gyi khams]. This 
concerns the vyatyastalokadhdtu ‘inverted universe” mentioned in the Mahavastu, 
I, p. 135, 6; the Gandavyiha, p. 126, 2; the DaSabhimika, p. 15, /4. 

No. 534: vyatyasto ndma samadhih = snrel zi Zes bya bahi tin ne hdzin. 
This concerns the “Concentration called inverted’’ mentioned in the Satasa- 
cbasrikd, p. 828, 2; 1412, 27 (where vyabhyasro and vyastato are misreadings 
for vyatyastoa). 

No. 1497: vyatyastasamapattih = snrel zihi sfioms par hjug pa. This concerns 
the ‘Inverted Recollection’”” mentioned in the Paficaviméati, p. 142, /7, 

No. 798: yamakavyatyastahdrakusalah = zun snrei zihi rgyud fa mkhas 
pa rnams, an obscure epithet which constitutes, according to the Mahavyutpatti, 
the 12th exclusive attribute (dvenixadharma) of a Bodhisattva. 


The expression claimed the attention of F. EpGerton, Buddhist 
Hybrid Sanskrit Dictionary, p. 112 6 and 4445. Here are his explanations: 


ahdra in Mvy 798 = Tib. rgyud, usually = tantra; perhaps a mystic technique 
in general, or possibly bringing im in a more specific sense. 

yamaka, designation of a kind of yoga practice, = Tib. zu gzug (Das) 
or zun hjug (Jaschke), ‘a technical term of practical mysticism, the forcing 
the mind into the principal artery, in order to prevent distraction of mind’ 
(ischke). Mvy yamaka-vyatyastaharakusalah = zun dan snrel zhi hi rpyud la 
mkhas pa rnams, clever in the technique (rgyud, see s.v. ahdra; or, the bringing 
in) of the pair and the inverted (yoga practices). How the word pair applies to 
the above definition, given by Jaschke and Das, is not clear to me. 


In fact, the expression at issue in no way refers to yoga practices, 
but to linguistic or rhetorical processes and figures of style. 
The Chinese equivalent, proposed by Ogiwara Unrai in his edition 


THE TITLES OF THE VKN LVI 


of the Mahavyutpatti, Tokyd 1915, is a¢ at BAR PE xX EAD 
“Skilled in paired and inverted word-sentences’’. 

Among the various meanings of the word yamaka, Sanskrit dictio- 
naries (Monier-WILLiams, p. 846c; Arte, p. 4556) always give: 
‘In rhet., the repetition in the same stanza of words or syllables 
similar in sound but different in meaning, paranomasia”’. It concerns 
a figure of style whose invention is attributed to the master Yama *. 

Vyatyasta, in Tib. snrel zi, can designate another figure of style, 
probably the chiasmus. In the Vkn, IV, § 1, MafijuSri praises Vimalakirti 
as “skilled in proffering inverted words (tshig snrel Zi = vyatyastapada) 
and full words (rdzogs pahi tshig = purnapada)’. 

As for ahara, it is not a synonym of tartra, as F. Edgerton would 
have it: it simply means the act of obtaining, producing. 

That it is indeed a matter of sounds and not yoga practices is 
evident again from the Chinese versions of the Ratnameghasitra 
detailing the list of the eighteen dventkadharma of the Bodhisattvas: 

a. In T 660, ch. 4, p. 301 ¢ 4, executed in A.D. 693, by Dharmaruci, 
yamakavyatyastaharakuSalah is rendered by 3 # 47 #€ fh th 16 X 
fo} % “Skilled in syllables: able to adapt to the homonyms of 
conventional (samvyrti} speech’”. 

b. In T 489, ch. 7, p. 7226 26, executed, about A.D. 1000-1010, 
by Fa-hu and others, the expression is rendered by#t #4 # % F 
X 2 “From all the canonical texts, they do not abstract a word- 
sentence”’. 

From this collection of agreeing evidence, it results that the title 
of Yamakavyatyastabhinirhara attributed to the Vkn means: “Production 
of paired and inverted sounds”’. 


I think, however, that the Indian authors and their translators did 
not always interpret the expression yamakavyatyastahéra in this way, 
but that they sometimes saw in it an allusion to the contradictory 
qualities and attitudes of the Bodhisattvas. 

A Bodhisattva practises conjointly and in turn skill in means 
(upayakausalya) and wisdom (prajrid). Through the former, he involves 
himself closely with the world and redoubles stratagems in order to 


* Regarding yamaka, see the explanations and bibliography collated by L. RENoU 
in his translation of the Kdvyamimamsa de Rajaiekhara, Paris, 1946, p. 24, note 27. 
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convert beings; through the latter, he transcends the world and aims 
for supreme and perfect enlightenment. This apparently contradictory 
attitude which consists of being involved with the world while turning 
the back to it is clearly defined in the Bodhisattvabhumi (p. 261 ff) 
and amply detailed by the Vkn (II, § 3-6; TI, §3, 16-18; FV, § 20; 
Vi, §1; X, § 19). 

Some Buddhist texts see a connection between this paired and 
inverted behaviour of the Bodhisattva and the avenikabedhisattvadharma 
formulated by the expression yamakavyatyastahdrakusalah. This is 
done in particular by the Avatamsaka and its various translations: 


a. Tib. Trip., vol. 26, p. 85, folio 208 5 7-8: 


“Besides, O Jinaputra, the Bodhisattva is skilled in pairing and inversion 
(yamakavyatyastakusala) for, in that he plays with the knowledges (jfdnavikridita) 
and has obtained the excellence of the perfection of knowledge (jfidnapdramitdvara- 
prapta), he can, even while basing himself on Nirvana (rirvandsrita), manifest 
the ways of the round of rebirth (s@psdranukhasarndarsana); although he 
possesses a domain absolutely devoid of a living being (néhsattva), he does 
not cease ripening (paripac-) all beings” *. 


4. Chinese translation by Buddhabhadra, executed between 418 
and 420: cf. T 278, ch. 40, p. 651 a 10-13: 


“The Bodhisattva Mahasattva well knows the concentration of conjunction 
{chii-pien san-mei 4. m2 ag = yamakasamadhi?) and the concentration of 
inversion (fan-fiz san-mei 5) K es of = vyatyastasamadhi: cf. Mahavyut., 
No. 534). [On one hand], he plays (vikridati) with the knowledges (/fana) 
and the super-knowledges (abfijid); [on the other], he has reached the other 
shore (pdra) of knowledge. Even while always dwelling in Nirvana, he manifests 
(samdargayati) the ways of the round of rebirth (samsdramukha). He knows a 
domain devoid of living beings (ihsattvagocara), but he converts and ripens 
(paripdcayati) all beings”. 


c. Chinese translations by Siksananda, executed between 695 and 
699: cf. T 279, ch. 56, p. 296 ¢ 22-297 a 3: 


“The Bodhisattva well knows the ch’iian shift shuang hsing tao ti = ¥ 4F cD 
“Path of the two-fold practice of Expediency and Truth”. [On one hand], 
he possesses mastery over the knowledges (jfignavasita), [on the other], he 
has reached the summit of knowledge (fdnanisthdgata). Thus, even while 
remaining in Nirvana, he manifests Samsara. He knows that there are no 


5 Kye rgyal bahi sras gZan yan byan chub sems dpak zwi dai snrel (6 )zi la mkhas 
4a: ye 4es kyis rnam par rise ba dan | ye $es kyi pha rol ta phyin pahi mehog thob 
pas | hdi tar mya nan las hdas pa la gnas kyan | bkhor bahi sgo yorts su ston po \ sems 
can med pahi mthahi spyod yul daft idan yan sems can thas cad yors su smin par bya 
ba ma dian ba... 
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beings, but he strives to convert them. He is definitively stilled (Sdmra), but 
he seems to experience the passions (A/eSa). He inhabits the Body of the Law 
(dharmakdya), all mystery and knowledge, but he manifests himself everywhere, 
in the innumerable bodies of living beings. He is always immersed in deep 
trances (dhyana), but he delights in the objects of desire (A@maguna). He always 
keeps himself apart from the triple world (traidh@tuka), but he does not abandon 
beings. He always delights in the pleasure of the Law (dharmaraif), but he 
openly surrounds.himself with women, songs and games. His body is adorned 
with the marks (/aksana) and sub-marks (anuvyafijana) of the [Mahapurusal, 
but he takes on ugly and wretched forms. He ceaselessly accumulates good 
actions (cusalakerman), and he is blameless (#iravadya), but he goes to be 
rebom among the hell-bound (ar@ka), animals (tiryagyoni) and Pretas. Although 
he has reached the other shore of the knowledge of the Buddhas (éuddha- 
jfianaparamita), he does not abandon the body of the knowledges (fanakaya) 
of the Bodhisattva. The Bodhisattva Mahasattva is gifted with such an unlimited 
(aparyanta) knowledge that neither the Sravakas nor the Pratyekabuddhas can 
understand it, and even less so, foolish beings (a/asattva). Such is the fifth 
exclusive attribute (dvenikadharma) of the Bodhisattva, an attribute that does 
not rely on the teaching of others, and which consists in the two-fold practice 
of Expediency and Truth”. 


The relation between these three translations is significant. The 
Tibetan version, literal down to the smallest detail, reaffirms the 
presence in the Indian original of the expression yamakavyatyasta. 
Buddhabhadra somewhow or other rendered it in Chinese as “samadhi 
of conjunction” and “samadhi of inversion”. In contrast, Siksananda 
interprets the meaning and sees in this expression an allusion to the 
contradictory actions of the Bodhisattva, to that two-fold and inverted 
conduct through which the Bodhisattva, while being a holy one, 
behaves as an offender for the benefit of beings. To render this complex 
notion, Siksananda resorts to a specifically Chinese formula which 
opposes 7% to 

Siksananda transiated the Avatamsaka at the end of the seventh 
century, between 695 and 699. At that time, the binomial 7% @ had 
been current for nearly two centuries in the Chinese Buddhist schools 
of T’ien-t’ai and Hua-yen who claimed the Saddharmapundarika and 
the Avatamsaka respectively as their authority. It had already been 
used by the brush of Chih-i (538-597), the great master of the T’ien-t’ai 
school®. Ever since, scholars of the two schools never stopped 
debating the Two Teachings (érh chiao = 3k), the Two Knowledges 


® Cf. Mo ho chih kuan, T 1911, ch. 3, p. 33-35. 
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(érh chih = *§), and the Ten non-dual Gates (shih pu érh mén 
+ R= P)) of HH’. 

In order to translate and interpret the Sanskrit originals, the 
missionaries whether Indian, or Khotanese like Siksananda, did not 
hesitate to draw on Chinese philosophical vocabulary. But the liberties 
they took with it were sometimes to the detriment of the correct meaning. 
In the matter which occupies us here, it does seem that the title of 
Yamakavyatyastabhinirhadra applied to the Vkn had as its original 
and authentic meaning: “‘Production of paired and inverted sounds’’. 


Ill 
THE PHILOSOPHY OF THE VKN 


It is not our intention here to go into all the philosophical ideas 
of the Vkn: this would only duplicate what follows in the annotated 
translation. However, it is indispensable to determine the position 
of the Vkn with regard to the Absolute and to show how it represents 
a pure Madhyamaka. 


I. — THE ABSOLUTE IN EARLY BUDDHISM 


All early Buddhism is contained in the four noble truths expounded 
by Sakyamuni in the sermon of Varanasi : 

1. All dharmas are impermanent (anitya), painful (dubkha) and 
impersonal (andtman): they are not a Self and do not belong to a 
Self. This does not prevent them from having a self-nature (svabhdva) 
and specific marks (/aksana). 

2. These dharmas are conditioned (samskrta), causes and caused 
at the same time. Their arising (uipadda) and extinction (nirodha), 
during the course of the painful round of rebirth, are not left to 
chance, but ruled by the strict laws of the twelve-limbed dependent 
co-production (pratityasamutpdda). 

This dependent co-production constitutes the Suchness (tathata) of 
dharmas. This is affirmed in a canonical passage often repeated, with 
some variations, in Pali and Sanskrit texts: 


7 Regarding these subjects, see Mocnizuks SHINKO, Bukkyd daijiten, p. 1362-64; 
2372-73. 
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Whether or not the Tathagatas appear in the world, that Nature of things, 
that causal Status, that causal Certainty, the Relation of this with regard to 
that prevails '. 


3. “There is an unborn (ajdia), unbecome (abhiita), unmade (akata), 
unformed (asamkhatay’?: this is Nirvana. It is unconditioned 
(asamskyta), does not depend on causes and evades the mechanism 
of the dependent co-production. 

4, The Buddha showed the Way (sarga), the Middle Path @nadhyama 
pratipad) which leads to Nirvana. 

It is easy to place Tathata (here, dependent co-production) in the 
four noble truths. Suffering (the dharmas of Samsara) should be 
known; its origin (the process of dependent co-production) should 
be extinguished ; its extinction (Nirvana) should be achieved; the Path 
of Nirvana should be practised >. 


Il. — THE ABSOLUTE IN THE MAHAYANA 


As has just been seen, early Buddhism, while categorically denying 
the existence of a Self or an Individual as a substantial entity, 
believes in the objective reality of the phenomena of existence or 
dharmas. The Abhidharma treatises, particularly those of the Sarvasti- 
vadins, draw up a list of 75 dharmas which they see as having a real 
nature; and they add that the 72 conditioned dharmas are endowed 
with marks (/aksana) by virtue of which they arise, endure and disappear 
according to the immutable mechanism of dependent co-production. 

Certain Hinayanist sects had already risen up against this realism, 
which they considered to be exaggerated. The Sautrantikas, for the 
sake of brevity and reason, carried out severe cuts in the lists of the 
dharmas, reduced their appearance to an infinitesimal duration and 
asserted that they perished without cause. Nevertheless, they still 


' Uppadd va tathdgaidnam anuppdada va tathdgatanam thita va sa dhatu dhammaj{hitata 
dhammaniyémata idappaccayata: Samyutta, I, p. 25,/8; Aadguttara, I, p. 286.6; 
Kathavatthu, p. 321,6; Samyukta, T 99, ch. 12, p. 84 b 19; Salistamba, p. 4,4; 
Kogavyakhya, p. 293,26; Astasah., p. 562,77; Sad. pundarika, p. 53,9; Lankavatara, 
p. 143,74; Madh. vretti, p. 40,/; Siksasamuccaya, p. 14,28; Pafijika, p. 588,5. 

? Udana, p. 80,23. . 

> Tdam dukkham ariyasaccam poriffieyyam, idam dukkhasamudayam ariyasaccam 
pahatabbam, idam dukkhanirodham ariyasaccam sacchikdtabbam, idam dukkhanirodhaga- 
mini pajipada ariyasaccam bhavetabbam: Vinaya, I, p. 11; Samyutta, V, p. 422; Koéa, 
VI, p. 248; Mach. vrtti, p. 516,/7-28; Aloka, p. 381,24 - 382.5; Mahavyutpatti, No. 1316- 
19, 
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accepted as real the existence of some dharmas which their judgement 
considered it worthwhile retaining. 

A new step was made by the thinkers and scholars of the Mahayana 
who delightedly undermined the grandiose, but fragile, edifice of the 
Abhidharmas. Not satisfied in denying, as their predecessors had 
been, the substantiality of the soul, they further proclaimed the 
inexistence of things of experience, which were caused or relative. 
They claimed both the inexistence of the individual (pudgalanairdimya) 
and the inexistence of things (dharmanairdimya); they sought to 
implant in their followers the ‘“‘conviction of the non-arising of 
dharmas” (arutpattikadharmaksanti). 

The emptiness of things is the basic doctrine of the greatly developed 
Sitras (mahdvaipulyasiitra) which proliferated from the beginning of 
our era: Prajiaparamita, Saddharmapundarika, Avatamsaka, Rat- 
nakita, Mahaparinirvanasiitra, Mahasamnipata and quantities of 
others of lesser size. These texts or collections of texts each have their 
own particular viewpoint, but all are agreed on the basic emptiness 
of things: it is a real obsession with them. 

The theories expounded in the Vaipulyasiitras were systematized, 
probably in the third century, by Nagarjuna, author of the famous 
Madhyamakakirika which demonstrate the absurdity of all intellectual 
notions, the logical impossibility of any sensorial or mental experience. 
His school of the Madhyamaka or “Middle” won renown for centuries 
through reputed scholars: Aryadeva, Pingalaksa (Ch’ing-mu), Buddha- 
palita, Bhavaviveka, SimharaSmi and Jiianaprabha, Candrakirti, 
Santideva, Santaraksita and Kamalagila, Prajiidkaramati, Advayavajra. 

Because of its relatively early date, because of its sources of inspir- 
ation as much as the theories it develops, the Vkn ranks among the 
oldest Mahayanasitras. Like the Prajfidparamita, the Avatamsaka, 
the Ratnakiita and the Mahasamnipata, it represents that Madhyamaka 
in the raw state which served as the foundation for Nagarjuna’s 
school. It is quite separate from the Sditras with idealistic tendencies, 
Samdhinirmocana, Lankavatara, Srimaladevisimhandda, etc., which 
were only translated into Chinese in the mid-fifth century, and which 
were considered as authoritative by the epistemological school of the 
Vijhianavadins. 

I shall outline here the most important theses of the Madhyamaka * 


+ There can be found in J. MAy, Prasannapadda, Paris, 1959, p. 22-45, a complete 
bibliography on the Madhyamaka. 
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and, by means of appropriate quotations, attempt to show how the 
Vkn has professed them all. 


Proposition A: All dharmas are without self-nature (nifsvabhava), 
empty of self-nature (svabhdvasiinya). 

The Bodhisattva does not apprehend (nopalabhate) the atman, whatever 
the words used to designate it: sativa, jiva, posa, purusa, pudgala, manuja, 
manava, ka@raka, vedaka, janaka, pasyaka. He does not apprehend things, 
skandha, dhatu, dyatana, nor their pratityasamutpada. He does not apprehend 
the noble truths, dutkha, sanudaya, nirodha, marga. He does not apprehend 
the triple world, kana, riipa, driipyadhatu. He does not apprehend the mystical 
planes, a@pramdna, dhydna and ariipyasamapatti. He does not apprehend the 
thirty-seven auxiliaries of enlightenment, srirtyupasthdna, samyakprahdna, rddhi- 
pada, indriya, bala, bodhyanga, marga. He does not apprehend the Buddha 
attributes, dasabala, caturvais@radya, astddasdvenika. He does not apprehend 
the categories of the holy ones, srofdapanna, sakrddgdmin, andgdamin, arhat, 
pratyekabuddha, bodhisattva, buddha. If he does not apprehend them, it is 
because of their absolute purity (otyantavituddhita). And what is this purity? 
Non-arising (anutpada), non-manifestation (apradurbhava), inexistence (anupalam- 
bha), inactivity (anabhisamskdara) >. 


The Vkn returns on every page to the inexistence of dharmas: 
The body is like a ball of foam, etc. (II, § 9-11). The Law is without 
essence (III, §6). The six sense objects have no reality (IIE, § 12). 
The self-nature of dharmas is like an illusion, a transformation 
(IE, § 19). The five skandha are absolutely empty of self-nature 
(IH, § 26). The mind exists neither on the inside nor on the outside nor 
between the two (III, § 34). All dharmas are false visions, born of 
the imagination (III, § 35). The Sedhimanda is the seat of all dharmas 
for it is perfectly enlightened regarding their emptiness (III, § 59). 
The skandha are like killers, the dhdtu like poisonous snakes, the 
ayatana like an empty village (III, §64). The notion of dharma 
is a perversion (IV, § 12). He who seeks the Law does not seek 
the skandha, dhatu and adyatana (V, § 2). All dharmas rest on a baseless 
root (VI, § 6). All dharmas are unreal and of a nature created by 
illusion (VI, § 14). The five upadanaskandha are naturally and originally 
empty (VIII, § 17). All dharmas are void, vain, worthless, dependent, 
abodeless (X, § 18). 


S Paficavimésati, p. 146. 
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Proposition B: All dharmas are unarisen (anuipanna) and un- 


extinguished (aniruddha). 
Empty of self-nature, dharmas are without production and dis- 


appearance, for empty things arising from empty things in reality do 
not arise. Not arising, they are not extinguished. In consequence, 
the dependent co-production of phenomena is a non-production. 


That which is born of causes is not born; its arising is not real; that 
which depends on causes is proclaimed empty; he who knows emptiness does 
not swerve °. 

That which arises because of this or that does not arise of itself; that 
which has not arisen of itself, how can it be said that it has arisen ’? : 

‘Of dhanmas purely and simply empty are only empty dharmas born ®. 

The dependent co-production you consider to be emptiness; there is no 
existence dependent on itself; this is your incomparable roar ?. 

Dependent co-production is what we call emptiness; it is the Bepienbiicn 
“by reason of”; it is the Middle Path '°. 


Yah pratyayair jdyati sa hy ajato 
na tasya utpadu sabhdvato 'sti, 

yah pratyayddhinu sa Siinya ukto 
yah Sanyatam janatt so "pramatiah. 

Cf. Anavataptahrada quoted in Madh. vetti, p. 239,20; 491,//; 500,7; 504J/; 
Madh. avatira, p. 229,2; Catuhéataka Comm., ed. V. BHATTACHARYA, p. 294,13; 
Pafjika, p. 355,30; Karatalaratna, p. 40,/. 

if Tat tat prépya yad utpannarm 

notpannam tat svabhdavatah, 
svabhave na yad utpannam 
utpannam ndma tat katham? 

Cf. Madh. vriti, p. 9,5; Madh, avatara, p. 228. 

® Sinebhya eva sunya dharmah prabhavanti dharmebhyah: Pratityasamutpadahrdaya, 
stanza- 3 (cf. L. pp La VaALLEE Poussin, Théorie des douze causes, Gand, 1913, 
p. 123); Pafijika, p. 355,/4; 532,5; Paficakrama, p. 40,35. 

% Yah pratityasamuipadah 

Sinyatd saiva te mata, 
’ bhdvah svatantro nastiti 
simhanddas tayatulah. 

Cf. Lokatitastava, stanza 20; Paijika, p. -417,7; 528/27; Aloka, 173,12; 297,19; 
414,12; 557,19; 698,5; 916,17. 

10 Yah pratityasamutpadak 
Sinyatam tam pracaksmahe, 
SG prafiaptir upadaya 
pratipat saiva madhyamd. 
Cf. Madh. vrtti, p. 503,40; Madh. avatara, p. 228,17. 
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The Vkn in turn insists on the non-arising, non-production of 
dharmas, on the pratityasamutpada “in. its deep meaning’, which 
does not function. 

The Bodhisattva penetrates the pratityasamutpdda in its deep 
meaning ...; he rejects the diamond weapon of the pratityasamutpada 
(I, §3). Vimalakirti is convinced of the non-arising of dharmas (II, § 1). 
The Law is without grasping and rejecting for it is free from arising 
and extinction (IIT, § 6). It is forbidden to speak of dharmas endowed 
with activity, endowed with production and endowed with destruction; 
in fact absolutely nothing has been produced, is produced, will be 
produced ; absolutely nothing has been destroyed, is destroyed and 
will be destroyed (III, §26). All dharmas are without arising, disappear- 
ance and duration, like an illusion, a transformation, a cloud and a flash 
of lightning; all dharmas are false visions like 2 dream, a mirage and 
a town of the Gandharvas; ail. dharmas are born of imagination 
like the moon in the water and the reflection in a mirror (III, § 35). 
The past birth is already exhausted, the future birth has not yet come, 
the present birth is without foundation (III, § 50). The bodhimanda 
is the seat of the pratityasamutpada because it goes from the exhaustion 
of avidyd to the exhaustion of jardémarana (III, § 58). The Bodhisattva’s 
domain is that where it is reflected that dharmas have non-arising 
and non-extinction as their mark (IV, § 20, No. 31). He who seeks 
the Law does not seek birth and does not seek extinction (V, § 3). 
The Bodhisattva rightly makes the effort concerning non-arising and 
non-extinction (VI, § 5). Dharmas, all just as they are, are neither 
made nor changed (VI, § 15). Dharmas are linked to Sanyatd, Gnimitta, 
apranihita, anabhisamskdra and anutpadda (XII, § 11). It must be 
considered that the outcome of an invincible belief in being is the 
twelve-fold pratityasamutpGda, according to which “through the 
extinction of ignorance, are extinguished old-age, death, lamentation, 
suffering, grief and despair” (XII, § 12). 


Proposition C: All dharmas are originally calm (ddisdnta) and 
naturally Nirvana-ised (prakrtiparinirvrta). 

Being without arising, dharmas are, from the start and by nature, 
stilled and extinguished. He who says emptiness says Nirvana. 
According to early Buddhism, that which is Samsara is that which 
is subject to the pratityasamutpdda, and that which is Nirvana is 
that which eludes this process. But for the Madhyamaka, dharmas, 
Which do not arise at all, are not produced by reason of causes and 
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do not enter the round of rebirth (na samsaranii): thus they are 
Nirvana-ised. For them, Samsara is intermixed with Nirvana. Emptiness, 
Samsara and Nirvana are intermixed. 

Emptiness having as its mark the stopping of all development is called 
Nirvana *'. 

Briefly the Tathagatas say that the Law is harmlessness (i.e. morality) and 
that Emptiness is Nirvana. In Buddhism, these two things (morality and 
emptiness) are the only ones (to ensure heaven and deliverance).*?. 

Between Samsara and Nirvana, there is no difference; between Nirvana 
and Samsara, there is no difference '?. 


In conclusion, for the Small Vehicle, the. Tathataé “suchness of 
things” was the pratityasamutpdda ; for the Madhyamaka, it is Sinyata. 


The same propositions are formulated by the Vkn: 

That which is without self-nature and without other-nature does 
not burn, and that which does not burn cannot be stilled; that which 
admits of no stilling is absolutely stilled: such is the meaning of 
the word Santa (III, § 26). There is not one single being who is not in 
Parinirvana already. The Tathagata has said that true Tathata is 
Parinirvana. Seeing that all beings are originally calmed and in 
Parinirvana, the Buddha has said of true Tathata that this is Parinirvana 
(III, § 51). Samsara and Nirvana are both empty (Simya). And why? 
As simple designations (ndrmadheya) they are both empty and unreal 
(IV, § 12), He who seeks the Law does not seek birth and extinction 
(that is, Samsfra and Nirvana). And why? The Law is calm and 
stilled (V, § 3). It is said, Samsara and Nirvana are two. But the 
Bodhisattvas who see the self-nature of Nirvana as originally empty 
are not reborn and do not enter Nirvana: this is penetrating non-duality 
(VIII, § 13). The absence of delight in Nirvana and the absence of 
repugnance for Samsara constitute non-duality (VIII, § 29). 


11 Simyataiva sarvaprapaficanivrttilaksanatvan nirvdnam ity ucyate: Madh. vytti, 
p. 351,27. 
120 Dharmom samasato ‘himsam varnayanti tathdgatah, 
Siinyatam eva nirvanam kevaiam tad ihobhayam. 
Cf. Madh. vetti, p. 351,73. 
"9 Na samsarasya nirvanat kimcid asti vifesanam, 
na nirvanasya samsdrat kimcid asti visesasam. 
Cf. Madh. vrtti, p. 535,2. 
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Proposition D: Dharmas are without marks (al/aksana)} and, in 
consequence, inexpressible (anirvacaniya, anabhilapya) and unthinkable. 

Being inexistent, dharmas are devoid of marks. Nothing can be 
said of them or, if anyone does speak of them, it is only out of 
convention (samvrti). To know them, is not to think of them. 


All dharmas are neither conjoined nor disjoined; they are formless, invisible, 
unresisting, of a single mark, that is, without a mark '*. 

Is there (among dharmas) a true self-nature? — It cannot be said that 
there is, nor that there is not in itself. However, to avoid frightening our 
listeners, we say, through convention and uncalled-for affirmation, that there is. 
For the Blessed One has said: “Of an unutterable dharma, what can be heard, 
what can be taught? And yet this unutterable dharma is heard and taught, 
but by virtue of an uncalled-for affirmation” And in the Madhyamakakarika 
(XXII, (1), it will also be said: “It cannot be said that it is empty, or 
that it is non-empty, or that it is empty and non-empty at the same time, 
or that it is neither empty nor non-empty; but this is what is said in order to 
speak of it” #5. 

It is in the detachment from all dharmas and their unreality that the 
Bodhisattva should train himself; it is by basing himself on the total absence 
of ideas that he should know all dharmas ?°. 

Thus yogins, dwelling in the vision of emptiness no longer perceive the 
skandha, dh@tu, Gyatana as being things. Not perceiving them as things, they 
avoid all idle chatter concerning them. Avoiding all idle chatter concerning 
them, they do not think of them... It is through the extinction of idle 
chatter that ideas are abolished... Thus emptiness, characterized by the 
extinction of all idle chatter, is called Nirvana ‘7. 


14 Sarva ete dharma na samyukta na visamyukta ariipino ‘nidarsand apratigha 
ehalaksana yadutalaksanah: Paiicaviméati, p. 164,8; 225,23; 244,7; 258,/6;, 261,19; 
262,24. 
18 Madh. vytti, p. 264,2 sq.: Kin khaiu tadittham svariipam asti? — Na tad asti 
na capi ndsti svariipatah. yady apy evam tathdpi Sratrnam ultrdsaparivarjanartham 
samvyptya samaropya tad astiti brimak. yathoktam bhagavata: 
anaksarasya dharmasya sruti kd desand ca kd, 
Sriyate desyate capi samdropdd anaksarah jti. 

thdpi ca vaksyati : 
Suinyam iti na vaktavyam asunyam iti va bhavet, 
ubhayam nobhayam ceti prajnaptyartham tu kathyate. 

16 Sarvadharmanam hi bodhisattvendsaktatayam asadbhiitatayam siksitavyam. akal- 
panaiam akalpanatdém copadaya sarvadharmas ca bodhisattvenavaboddkavyadh: Patica- 
viméati, p. 164,9. 

17 Madh. yrtti, p. 351,4 5q.: Evam yogine ‘pi Siinyatadarsandvastha niravasesaskandha- 
dhdtvayatandni svaripato nopatabhante. na cdnupalabhamana vastusvarapam tadvisayani 
Prapaficam avatdrayanti. na cdnavatarya tadvisayam prapaficam vikalpam avatarayanti ... 
prapaficavigamac ca vikalpanivrttih ... tasmdc chiinyataiva sar vaprapaficanivy ttilaksanatvan 
Airvagnam ity ucyate. 


LXVIT INTRODUCTION 


The Vkn expresses identical views: - 

The Law is signless; thus those who pursue the signs of dharmas 
do not seek the Law, but seek signs... The Law cannot be seen, or 
heard, or thought, or known (V, §4).. Not withdrawing from the 
recollection of extinction (of notions and feelings), this is how to 
meditate; acting so that the mind does not stop inwardly and does 
not spread outwardly, this is how to meditate (III, § 3). The Law 
is caim and appeasing for it destroys the marks of things... It has 
no syllables for it suppresses discourse. It is inexpressible for it 
avoids al] thought “waves” (III, § 6). The Law escapes the sphere of 
all imaginations for it ends absolutely all idle chatter (III, § 6). 
The wise are not attached to words and do not fear them. And why? 
Because all words are without self-nature or mark. Words being 
without self-nature or mark, everything that is not a word is deliverance 
CITT, § 19), Imagining, this is passion; the absence of imagining and 
mental construction, this is self-nature (III, § 35). Bodhi is the appeasing 
of all the signs; it is without uncalled-for affirmation conceming 
objects; it is the non-functioning of all attention ...; it is the abandoning 
of all imaginings (III, § 52), The (true) grasping of an object is a 
non-grasping avoiding the two false views of an internal subject 
and an external object (IV, § 14). The wisdom and eloquence of the 
Devi are due to the fact that she has not obtained anything, achieved 
anything (VI, § 10). The destruction of all ideas is the entry into 
non-duality (VIII, § 3). Te that which does not exist there cannot 
be applied either uncalled-for affirmation or unjustified negation 
(VII, § 6). 

Proposition E: All dharmas are the same (sama) and without 
duality (advaya). 

Empty and inexistent, all dharmas are the same. It is in this sense 
that there is non-duality (advaya). However, this non-duality consisting 
of a common inexistence does not imply any kind of monism 
whatsoever. 

Being, from the absolute point of view, equally without production and 
equally without birth, all dharmas are the same from the absolute point of 
view 18. 

* 


18 Paramdrthatah sarvadharmdanutpadasamataya paramarthatah sarvadharmdiyantajati- 
samataya paramarthatah samah sarvadharmah:. Satyadvayavatarasiilra quoted in Madh. 
vitti, p. 374,/5. — Going into details, the Siitra gives as being absolutely the same 
the five acts of immediate fruition (@nartarya), the sixty-two kinds of false views 
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For its part the Vkn returns ceaselessly to the sameness and 
non-duality of all things: 

The Buddha, equally beneficent towards all beings, penetrates the 
sameness of all dharmas (J, § 10, st. 8). In order to beg correctly, 
one should penetrate the sameness of al] dharmas (III, § 11). One 
must, through the sameness of the depravities, penetrate the sameness 
of the Absolute Good (III, § 13). Subhiti is promised recompense 
if he can, through the sameness of material objects, penetrate the 
sameness of all dharmas, through the sameness of all dharmas 
penetrate the sameness of all Buddha attributes, through the sameness 
of the five acts of immediate fruition penetrate the sameness of 
deliverance (III, § 16). The mind exists neither on the inside, nor on 
the outside, nor between the two; so it is with a fault as it is with the 
mind, and with all dharmas as with a fault: they are not separated 
from-Tathata (III, § 34). Bodhi is undifferentiated because it penetrates 
the sameness of all dharmas (Il, § 52). The bedhimanda is the seat 
of goodwill because of its sameness of mind regarding all beings 
(III, § 57). There is an integral sameness, going from the sameness 
of Self to the sameness of Nirvana (IV, § 12). There is sameness of 
the sexes, and dharmas are neither male or female (VI, § 15). 

The whole of Chapter VIII of the Vkn is devoted to non-duality. 
Thirty-two Bodhisattvas intervene in it in turn to bridge the gap 
separating the purely apparent antinomies, and proclaim advaya. 


Proposition F: Emptiness is not an entity. 

The Prajiapairamita and Madhyamaka reject all forms of monism, 
whether overt or disguised. They assert that dharmas are inexistent, 
but refuse to hypostasize inexistence. The self-nature (svabhava) of 
dharmas “which do not arise” (anutpddatmaka} is not something 
(akimcid), mere non-existence (abhdvamdtra): it is not. 

Kt is not through emptiness that form is empty; apart from form 
there is no emptiness; form is emptiness, emptiness is form. In fact, 
form is nothing but a word '°. 


(drsfigata), the qualities of Prthagjana, Saiksa, Aéaiksa and Samyaksambuddha, Nirvana 
and Samsara, defilement (samkfesa) and purification (vyavadana): in brief, all dharmas. 

The Madh. vriti, p. 375,7, ends the quotation by remarking: Tad evam andnérthata 
fativasya laksenam veditavyam sinyatayaikarasatvat: “It should be known that this 
indifferentiation is a mark of reality because of the sole flavour of Emptiness”. 

‘9 No Siinyataya répam Sinyam, ndnyatra riipde chiinyata, ripam eva sinyata 
Sinyataiva riipam... 1athd hi namamdtram idam yad idan riipam: cf. Paiicaviméati, 
Pp. 38,2-8; Satasahasrika, p. 118,18; 812,3-5; 930,//-16; T 220, ch. 402, p. the 1; 
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The Prajiiiparamita, which repeats this topic tirelessly, adds that 
this reasoning is not only valid regarding form, but for the other 
skandha and for all dharmas without distinction. 

The Madhyamaka in turn sees Sinyata as not being something: 


Perpetual non-production, because it does not depend on others and is 
not artificial, is called the self-nature (of dharmas), fire, etc. This is what is 
meant: This kind of self-nature perceived by the power of that visual trouble 
which is ignorance but which, among the holy ones cured of that visual trouble, 
is known in that it is not seen, this nature, say I, is given as the self-form, the 
self-nature of dharmas. And its mark should be understood as the masters 
have defined it: “Non-artificial self-nature, independent of others”. This self- 
nature of essences consisting in their non-production not being something, 
being simply non-existence, is only non-self-nature: thus the self-nature of 
things is not. Thus it is that the Blessed One said: “‘He who knows natures 
as non-natures, he is not attached to any nature. He who is not attached to any 
nature, he is in touch with concentration without a sign” 7°, 


The Madhyamaka compares Emptiness to a raft (kaufa) which is 
abandoned after crossing, to a drug (bhaisajya) which is thrown out 
after the cure, to a serpent (alagarda) bearing treasure but which must 
be well handled, to a magical formula (vidya) to be pronounced 
exactly ?'. It then concludes: 


T 221, ch. I, p. 4 ¢ L8; T 222, ch. 1, p. 152 2 16, T 223, ch. 1, p. 221 & 25-221 ¢ 10; 
T 1509, ch. 35, p. 318a@ 8-22. — The Logicians and Vijfiamavadins see in this text 
the refutation of the ten vikalpa-viksepa: cf. Dinnaga, Prajfiaparamitapindartha (ed. 
G. Tucct, JRAS, 1947), stanzas 19-58; Mahayanasitralamkara, p. 76; Samgraha, 
p. [15-118; Siddhi, p. 521. 
2° Madh. vrtti, p. 265,/-8: Sarvaddnutpdda eva hy agnyddinain paranirapeksatvad 
akrtrimatvat svabhdva ity ucyate. etad uktam bhavati. avidydtimiraprabhavopalabdham 
bhavajaiam yendtmand vigaiavidyatimirdnadm aryanam adarSanayogena visayatvarn upayati 
iad eva svartipam esam svabhava iti vyavasthapyate. tasya cedam faksanam: 
akrtrimeh svabhavo hi nirapeksah paratra ca 
iti. vyavasthapayambabhivur Gedrya iti vijrleyam. sa caisa bhavandm anutpadatmakah 
svabhavo ‘kimcittvenabhavamdtratvad asvabhdva eveti krivad nasti bhavasvabhava iti 
vijieyam, yathoktam Bhagavata : 
bhavan abhavan iti yah prajdnati 
sa sarvabhdvesu na jdtu sajjate, 
yah sarvabhdvesu na jatu sajjate 
Sa a@nimitiam sprsate samadhim. 
21 See the references in L. pE LA VALLEE Poussin, Madhyamaka, MCB, II, 
1932-33, p. 31-32. 
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The Victorious Ones have proclaimed Emptiness to be the outlet of all 
the false views, but they have pronounced as incurable those who believe in 
Emptiness ??. 


By adopting this agnostic position, the Madhyamaka knowingly and 
voluntarily avoids Sarvastivadin realism and Yogacara idealism. 


Here, some invent three unconditioned things: space, extinction not due 
to knowledge and Nirvana**; others imagine as unconditioned Emptiness 
which is defined as the suchness of things?*, but it is clear and evident that 
none of this exists, since the conditioned things are lacking 2°. 


All the same, Madhyamaka agnosticism should not be confused 
with common nihilism 7°. 


The Vkn also refuses to hypostasize emptiness and allows no other 
basis for experience than ignorance. 


22 Sainyata sarvadrstindm prokta nihsaranam jimath, 

yesam tu Sinyatadstis tan asadhydn babhasire. 

Cf. Madh. vrtti, p. 247,/-2; Madh. avatira, p. 119,6-9. — Compare Ratnakiita 
quoted in Madh. vriti, p. 248,4-249,2; Lank4@vatara, p. 146,/J-/3; Ratnagotra, 
p. 28,//-12; Kasyapaparivarta, p. 95, 

23 These are the Sarvastivadin-Vaibhiasikas: cf. Kosa, 1, p. 8. 

2* These are the Vijhanavadin-Yogicaras: cf. Siddhi, p. 75: “The three asamskrta 
exist as designations of the true nature of dharmas (dharmata), another name being 
bhitatathata, Bhitatathatd is revealed by Emptiness (Sainyatd), by the Not-Self (nairadtmya), 
it is above the progression of the mind and the path of the words which course in existence, 
non-existence, both existence and non-existence, neither existence nor non-existence; 
it is neither the same as dharmas, nor different from dharmas, neither both, nor 
neither. Since it is the ‘true principle’ (tasfva) of dharmas, it is called Dharmata”. 

For the Yogaciras, there exists a true Suchness — the ‘“‘Mind only” (cittarnatra) — 
subjacent to appearance, to the false aspect from which the intellect sees reality, The 
Miadhyamika, on the contrary, believes that experience or appearance is anadhisthana 
(Sikssamuccaya, p. 264,3-5) “without a basis in true reality”, ajianamatrasamutthapita 
(Madh. vrtti, p. 495,3) “arisen from non-knowledge only”’. 

23 Madh. vritti, p. 176,9-]1: Atraike dkdsapratisamkhydnirodhanirvanany asamskytaniti 
kalpayanti. apare Sinyatdm tathatdlaksandm asamskrtaém parikalpayanti. tad etat sarvarm 
samskrtasyaprasiddhau satya nasty eveti spastant @darsitam. 

26 The Nihilist (idstika) denies the reality he sees, and thus demolishes the basis of 
morality (cf. Madh. vetti, p. 159,70). The Madhyamika says nothing of the reality 
which he does not sce: he conforms to the relative truth (samvrtisatya) and the 
absolute truth (paramdrthasatya) by saying: Everything that is by reason of causes 
{relative truth) is inexistent with regard to its self-nature (absolute truth). Concerning 
this see Madh. vrtti, p. 153, 159, 188, 222-224, 231, 273-274, 368-369, 490-491, 495; 
Madh. avatara, p. 292; NAGARJUNA, Traité, p. 1090-1094. 
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* Suchness (¢athatd) which is unarisen and unextinguished does not 
arise and is not extinguished. The suchness of all beings, of all 
dharmas, of all holy ones, this is also your own suchness, O Maitreya... 
It is not constituted of duality or multiplicity (IIT, § 51). The Tathagata 
has said that true suchness, this is Parinirvana (III, § 51). Imaginings 
are empty of emptiness, imagination is empty, and emptiness does 
not imagine emptiness. Emptiness is found in the 62 kinds of false 
views, the said false views are found in the deliverance of the Tathagatas, 
the said deliverance is found in the first thought activity of all beings 
(IV, § 8). Dharmas, good or bad, do not arise and are not extinguished ; 
they have aggregation (kaya) as their root; the root of aggregation 
is craving; the root of craving is false imagination; the root of false 
imagination is distorted perception, the root of distorted perception 
is the absence of a basis (apratisthdna); the absence of a basis has no 
root: that is why all dharmas rest on a baseless root (VI, § 5-6). 
Supreme enlightenment rests on a non-base. In the absence of any 
base, who could reach supreme enlightenment? I have obtained the 
state of holiness because there was nothing to obtain; it is the same 
with Bodhi: it is achieved because there is nothing to achieve (VI, § 16). 
Form and the other skandha ate empty; it is not through the destruction 
of form that there is emptiness; the self-nature of form is emptiness 
(VILL, § 17). 

Whether it is conceived of as inexistence pure and simple (abhadvamdira) 
or as true suchness (bhittatathata), the Absolute is designated in 
Buddhist texts by a whole stock of synonyms?’. The most commonly 
used terms in the Vkn are: Tathata “‘suchness”, Dharmadhatu “‘element 
or plan of the Law”, Sunyata ‘emptiness’, Bhiitakoti “limit of reality”, 
Samata “sameness”, Advaya “‘non-duality”, Parinirvana, Apratisthana 
“‘baselessness”’ 78. 

From the Vkn’s viewpoint, this Absolute is not something. 


HI. — THE “PURE MIND” OF THE VKN 


I think I have shown that the Vkn represents a pure Madhyamaka. 


27 Lists of synonyms can be found in Paficavirpsati, p. 168,/4-17; Satas3h., 
p. 1262,73-27; T 220, vol. VI, ch. 360, p. 853¢ IL; Madh. vrtti, p. 264,17; 
UpadeSa, T 1509, ch. 44, p. 382@; Dasabhimika, p. 63,26; Lankdvatira, p. 192-193; 
Madhyantavibhaga, p. 49-50; Abhidharmasamuccayavyakhya, T 1606, ch. 2, p. 7025; 
Buddhabhimisastra, T 1530, ch. 7, p. 323 a, Siddhi, Appendice, p. 743-761. 

28 See particularly Ch. TH, §6, 16, 52; FV, §1, 8, 12; VI, §2, 4, 6, 16; VIII 
(devoted entirely to Advaya); X, § 16. 
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However, in Ch. III, § 34, it accepts as its own a saying of the Buddha 
asserting that beings are defiled by the defilement of the mind and 
purified by the purification of the mind, and from this it concludes | 
that the nature of the mind is originally pure and undefiled. The 
Yogacaras based themselves on this passage from the Vkn to demonstrate 
the existence of the G/ayavijnana (Siddhi, p. 214) and of the vijfiaptimatrata 
(Siddhi, p. 421). Should we then place the Vkn among the Mahayana- 
sutras of idealistic tendency like the Samdhinirmocana, the Lankavatara, 
the Srimaladevi, etc? I do not think so, since the Pure mind of which 
the Vkn speaks should be interpreted in its context as a Non-mind. 

It is appropriate here to outline the evolution of the concept of 
“Mind” in Buddhist philosophy. 


1. — The “Mind” in canonical Buddhism. 


1. The general tendency of the Canon is clear. Thought (citta), 
mind (manas) and consciousness (vijfiana) are synonymous. Vijriana 
constitutes the fifth aggregate (skandha) and, like all the aggregates, 
is transitory, painful and impersonal. 

That which is called thought, mind or consciousness arises and disappears 
in a continual changing of day and night. Just as a monkey, gamboling in a 
forest or wood, seizes a branch, then lets it go and seizes another one, so 
that which is called thought, mind or consciousness arises and disappears in 
a continual changing of day and night 2°. 


In the process of dependent co-production, vijfidna is conditioned 
by actions (samskdra), and is itself the conditioning of names and 
forms (namaripa), i.e. the psychophysical phenomena of existence. 

It is understood that if the vijfigna does not descend into the 
mother’s womb, the namarupa would not be organised in the mother's 
womb; if the vijfidna, after having descended into the mother’s womb, 
went away, the #damaripa would not be bom; if the vijfigna were to 
be cut off in the child, young man, young girl, the ndmaripa would 
not get bigger, grow or develop *°. 


29 Samyutta, I, p. 95,1-9: yam ca kho etam bhikkhave vuccati cittam iti pi mano iti 
pi viifidgam itt pi tam rattiya ca divasassa ca afiflad eva uppajjati afifiam nirujjhati. 
seyyathdpi bhikkhave makkate arafifie pavane caramano sakham gamhati tam muficitva 
affiara gashati evam eva kho bhikkhave yad idam vuccati cittam iti pi mano iti pi 
viindnam ii pi tar rattiya ca divasassa ca affiad eva uppajjati aiifiam nirujjhati. 

3° Cf. Digha, II, p. 63,2-14; Kogavyakhya, p. 669,/-8. 
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2. However, we find in the Canon certain passages which seem to 
attribute a more stable value to the mind: 
a. Samyutta, I, p. 39, 10-71; Samyukta, T 99, No. 1009, ch. 36, 
p. 2644 26-27; T 100, No. 236, ch. 12, p. 459 14-15: 
Cittena niyati loko cittena parikissati, 
cittassa ekadhammassa sabbeva vasam anvagu. 
**By the mind is the world led, by the mind manoeuvred: this one 
dharma, the mind, does everything obey”. 
The same stanza is given in Sanskrit in the KoSavyakhya, p. 95, 
22-23: 
Cittena niyate lokas cittena parikrsyate, 
ekadharmasya cittasya sarve dharmd vasdnugah. 


The same /ogion, in prose, can be found elsewhere: 


Anguttara, II, p. 177, 33 (Madhyama, T 26, No. 172, ch. 45, 
p. 709a@ 20): cittena kho bhikkhu loko niyyati cittena parikissati 
cittassa uppannassa vasam gacchati. 

Sitralamkara, p. 151, 7: cittenédyam loke niyate cittena parikrsyate 
cittasyotpannasya vase vartate. 

b. Anguttara, I, p. 10, 5-8; Atthasalini, p. 140, 25: pabhassaram 
idam bhikkhave cittam tafi ca kho Ggantukehi upakkilesehi upakki- 
littham ... tafi ca kho agantukehi upakkilesehi vippamuttam. 

“Luminous is this mind, but sometimes it is defiled by chance 
passions; sometimes it is free of chance passions”. 

c. Samyutta, INI, p. 151, 37-32, 152, 8-9; Samyukta, T 99, No. 267, 
ch. 10, p. 6%¢ 17: Cittasamkilesa bhikkhave sattad samkilissanti, citta- 
vodand sattad visujjhanti. 

“By defilement of the mind, O monks, are beings defiled; by 
purification of the mind are they purified”. 

This Jogion, put into Sanskrit, is quoted by the Ratnagotravibhaga, 
p. 67, 1-2, and the Abhidharmadipa, p. 45, 19; 78, 15; 363, 5-6: 
Cittasamklesat sattvah samklisyante, cittavyavadandd visudhyante. 

The Sitras and Sastras of both Vehicles frequently refer to it: 
Vimalakirtinirdeéa, III, § 34; Vibhasa, T 1545, ch. 142, p. 731 & 11-12; 
Pén shéng hsin ti kuan ching, T 159, ch. 4, p. 306 5 25-26; Sasanasastra, 
T 1563, ch. 5, p. 795 6 27; Siddhi, p. 214, 421. 


2. — The “Luminous Mind” in the Sects of the Small Vehicle. 


1. Basing themselves on the passage from the Anguttara quoted 
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above, certain sects of the Small Vehicle — Mahzsamghikas >! and 
Vibhajyavadins >?, — as well as the Sariputrabhidharma*?, say that 
the mind is originally and naturally lummous (citta@n prabhasvaram), 
but that it can be defiled (A/ista) by the passions (A/eSa), or liberated 
(vipramukta) from the passions. These latter, not being the original 
nature of the mind, are termed chance (dgantuka). 

These sects conclude from this, as do the Andhakas**, that it is 
the mind equipped with craving (raga), etc., which obtains deliverance. 
Just as the filth is removed from a dirty vessel, as a crystal takes on 
various colours because of the diversity of colour of the body it 
covers, so the pure mind, defiled by craving, etc., receives the name 
of “equipped with craving” (saraga) and later becomes delivered 
(vimukta). Hence the formula: sarégam cittam vimuccati “it is the mind 
equipped with craving that is delivered Jof craving]”’. 

2. The great schools of the Small Vehicle reject both the thesis and 
its corollary. No, the mind is not naturally and originally pure: 
on the contrary, it is defiled by passion and action. In consequence, 
the final link with the passions must first be broken and, this break 
having been made, the mind of a Holy One (arhat, aSaiksa) will be 
born freed of the passions. 

a. The Theravadins see in the luminous mind of the Anguttara a 
reference to the bhavafiga “‘subconscious vital influx”. 

[In the Anguttara], the mind is called “clear”, in the sense of extremely pure 
with reference to the bhavariga. It is because it comes from the bhkavanga that, 


even when bad, it is called clear, exactly as a tributary of the Ganges is like 
the Ganges, and a tributary of the Godhiivari is like the Godhavari *5. 


That a mind still possessed of craving can be delivered is a 
contradiction in terms. This would presuppose that craving and mind 
would both be delivered. 

b. Polemizing with the Vibhajyavadins, the Sarvastivadin- Vaibhasikas 


3! See A. BAREAU, Les Sectes bouddhiques du Petit Véhicule, Saigon, 1955, p. 67-68, 
No. 44, 

32 Idem, ididem, p. 175, No. 23; Vibbasa, T 1545, ch. 27, p. 1405 25-26. 

°3 Idem, ibidem, p. 194, No. 6; Sariputrabhidharma, T 1548, ch. 27, p. 6975 18. 

34 Cf. Kathavatthu, p. 238-241. 

*% Atthasdlini, p. 140,24-29; tam (cittam) eva parisuddhatthena pandaram. bhavangam 
Sandhay’ etam vuttem. yathdha: pabhassaram idam bhikkhave cittan tafi ca kho 
agantukehi upakkilesehi upakkilitthan ti. tato nikkhantatta pana akusalam pi Gangaya 
nikkhanta nadi Ganga viya, Godhavarito nikkhanta Godhavari viya ca pandaran tveva 
vuttam. 
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remark that an originally luminous mind cannot be defiled by the 
filth of chance passions. On this hypothesis, the chance passions, 
naturally defiled, once associated with the. originally and naturally 
luminous mind, would become pure. Or, if they remained impure, 
the luminous mind would not be defiled by their actions >*°. 

It therefore results that it is not a luminous mind accidentally 
possessed of craving that is liberated. Dharmas, whether of the mind 
or passions, perish from instant to instant. Filth cannot be removed 
from a vessel, for filth and vessel arise from instant to instant. 
The mind, ceaselessly renewed, is in possession of the passions.: 
The final link with the passions must first be broken. Once this is 
broken, there will be born, finally delivered, the mind of a Holy One 
(erhat or aSaiksa). Hence the formula in the Koga: virnucyate jayamdnam 
asaiksam cittam dyvrteh “Delivered of obstacle is the Asaiksa mind, 
nascent”. By “nascent’’, ‘“‘future” should be understood 37, 


3. — The ‘‘Embryo of the Tathagata” in the Yogacara. 


There is a close relationship between the “Luminous Mind” of 
the Hinayanist sects and the Tathagatagarbha “Embryo of the 
Tathagata’, as it is described in certain Sitras and Sastras of the 
idealist school of the Yogacdras. 

1. In these Sttras, which are not.among the earliest products of 
the Mahayana, the Tathagatagarbha is in principle luminous, pure, 
eternal, immanent in all beings, but accidentally defiled by chance 


passions. 
Tathdgatagarbhasutra as quoted in the following way by the Lanka- 


vatara, p. 77, 14-78, 7: 


As it is described by yourself, O Blessed One, in the text of a Sitra, 
the Tathagatagarbha is described as being naturally luminous, pure, pure in 
origin, endowed with the thirty-two marks, hidden in the body of all beings, 
girt by the aggregates, elements and bases of consciousness like a jewel of 
great value enveloped in dirty garments, soiled by the defilements of craving, 
hatred and delusion and other false imaginings, but permanent, stable, aus- 
picious and eternal 79. 


36 Cf. Vibhasa, T 1545, ch. 27, p. 1404-c. 

37 Regarding this problem, cf. Vibhasa, /.c.; Kosa, VI, p. 299; Nyayanusarasastra, 
T 1562, ch. 72, p. 731 e. : 

38 Tathagatagarbhah punar Bhagavatd siitrantapathe ‘nuvarnitah, sa ca kila tvaya 
prakrtiprabhasvaravisuddhadivisuddha eva varnyate dvatrimsallaksanadharah sar vasattvade- 
hdntargato mahargharatna(m) matinavastraparivestitam iva skandhadhatvdyatanavastu- 
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Srimaladevi, section of the Ratnakiita, T 310, ch. 119, p. 677 c: 


In this way, the Dharmakaya not yet free of the k/leSa is called Tathagata- 
garbha... Birth-death by reason of the Tathagatagarbha. [t is because of the 
Tathagatagarbha that it is said that the starting point Jof Samsara] is not known 
(pirva Kotir na prajfidyate)... These two Dharmas, birth and death, make up 
the Tathagatagarbha... Death is the extinction of the organs of feeling 
(vedunendriyanirodha); birth is their arising (utpada). The Tathagatagarbha is 
not born, does not die, does not ascend, does not descend; it is free of any 
samskyta mark: never does it deteriorate... Were the Tathagatagarbha lacking, 
there would be no aversion to suffering, no aspiration for Nirvana. And why? 
Because the six vijfidnas and their object, seven dharmas, do not last for 
an instant; therefore no feeling of suffering; no aversion; no aspiration for 
Nirvana. The Tathagatagarbha has no origin, is not born, does not die, 
feels suffering, is averse to suffering, aspires to Nirvana... The Tathagatagarbha 
is the Dharmadhatugarbha, the Dharmakayagarbha, the Lokottaragarbha, the 
Prakrtiprabbasvaragarbha. It is originally and naturally pure. The Tathagata- 
garbha, as I explained, can indeed be defiled by chance defilements, nevertheless 
it is incomprehensible (acintya), of the domain (gocara) of the Tathagatas 3°. 


The Great Parinirvana, T 374, ch. 7, p. 407.4; T 375, ch. 8, p. 648 4, 
discussing the fourth perversion -—- taking that which is not a “self” 
(andtman) for a self (d@tman), — remarks: 


The atman is the Tathagatagarbha. All beings possess a Buddha Nature: 
this is what the atman is. This 4tman, from the start, is always covered by 
innumerable passions (k/esa): this is why beings are unable to see it. It is as if, 
in a poor woman’s hut, there was a treasure of pure gold without absolutely 
anyone in her family knowing anything about it... The Tathagata, today, 
reveals to beings this precious treasure, that is, Buddha Nature. When all beings 
have seen it, they experience great joy and take refuge in the Tathagata. 
The Tathagata is he whe excels in skillful means (updya); the poor woman 


vestito rdgadves amohdbhitaparikalpamalamalino nityo dhruvah Sivah Sasvatas ca Bhagavata 
varnitah. : 

The Chinese versions of the Tathagatagarbha (T 666, p. 457.c; T 667, p. 461 ¢) 
Giffer slightly from this quotation: cf. P. Demifévitte, Le Concile de Lhasa, Paris, 
1952, p. 116-117 in the notes. In the Lankdvatira, the Tathagatagarbha is identified 
with the dlayavijfidna. 

Regarding the Embryo of the Tathagata, we now have two very valuable works 
available: J. TAKASaki, A Study on the Ratnagotravibhaga (Serie Orientale Roma, 
XXXIII), Rome, 1966; D.S. RusGG, La théorie du Tathagatagarbha et du Gotra 
(Publications de !’Ecole Frangaise d’Extréme Orient, LXX), Paris, 1969. 

The Srimalidevisimhanadasitra has been translated and annotated in English by 
A. and H. Wayman, The Lion's Roar of Queen Srimaia (Columbia University), 
Ne. York and London, 1974. 

® Translation based on that by DE LA VALLEE Poussin, Siddhi, p. 756. 
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represents the innumerable beings; the treasure of pure gold is the Buddha 
Nature. 


2. The naturally huminous Mind (cittam prakrtiprabhdsvaram), the 
Tathagatagarbha, with which these Siitras are concerned, inspired 
the great scholars of the Yogacara School. Some, such as Sdramati, 
use it as an authority to contrive an absolute monism, more Brahmanical 
than Buddhist; others, like Asanga, interpret it within the framework 
of their psychological system and identify it with the Bhutatathata 
or the “reversed” or “revolutionized” Alaya. To go into details would 
be to leave the subject which occupies us; moreover it. suffices to 
draw the reader’s attention to the masterly account by Professor 
E. Fravwallner *°. 


4. — The “Non-Mind Mind” of the Prajiias and the Vkn. 


To return to the Vkn, it will be noted that in Ch. III, § 34, it 
posits an originally and naturally pure mind which has never been 
defiled and which — this is most important — is not separated from 
Tathata. 

Chronologically speaking, the Vkn lies between the Hinaydnist 
Sects which talk of the Luminous Mind and the relatively recent 
Mahay4anasitras, which liken this Luminous Mind to the Tatha- 
gatagarbha, the Buddha Nature present in all beings. 

However, in the reasoning of the Vkn, this Tathata, from which 
the pure mind is not separated, is a plain non-existence (abhdvamdira). 
In fact we have seen that, after the fashion of the Prajiiaparamitas 
and the Madhyamaka, the Vkn refuses to hypostasize emptiness and 
does not allow of any basis to experience: “All dharmas’’, it says, 
“rest on a baseless root”. 

It is therefore through purely gratuitous means that the Siddhi 
uses the authority of the Vkn to set up its dlayavijidna and viffiapti- 
mairatd. 

But, one might say, if the Tathata of the Vkn is plain non-existence 
of what can this pure Mind ‘‘which is not separated from Tathata” 
consist? This pure mind can only be a ‘““Non-Mind Mind” or “Non- 
Thought Thought” (cittam acittam). 

Now the theory of the “‘Non-thought Thought” has been formulated 
by the Prajfiaparamitas in a passage that has passed unnoticed, but 
which is strictly authentic since it already appears in the Astasahasrika 


49 FE. FRAUWALLNER, Die Philosaphie des Buddhismus, Berlin, 1956, p. 255-407, 
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(considered to be the oldest composition*!) and which is faithfully 
reproduced in the Satasahasrikd and the Paficavimsatisahasrika *. 


Subhiti said: The Bodhisattva Mahdsattva who courses in the Perfection 
of Wisdom should know [all dharmas, form, etc.}, should know the thought 
— thought of Enlightenment, the thought the same as that which has no 
equal, noble thought — but should not make anything of it*?. And why? 
This thought is Non-Thought, for the original nature of thought is luminous 4+. 

Sariputra said to Subhiti: What, then, O Honourable Subhiti, is this 
luminosity of thought? 

Subhuti replied : The fact that this thought is not associated with or dissociated 


4! See E. Conze, The Composition of the Astasdhasrika Prajriapdramita, BSOAS, 
XIV, 1952, p. 251-262; The Oldest Prajfiaparamita, The Middle Way, XXXII, 1958, 
p. 136-141; The Prajfiagpdramita Literature, The Hague, 1960, p. 9-17; R. HiKATa, 
Introd. to Suvikréntavikramin, Fukuoka, 1958, p. XIV, XLVII, L. 

*2 Astasah., p. 37,76-40,/2; T 224, ch. |, p. 425c; T 225, ch. 1, p. 478 ec; T 226, 
ch. I, p. 508 ¢ 15-22; T 227, ch. 1, p. 5375 £3-19; T 220, vol. VII, ch. 538, p. 763 ¢ 16-25; 
ch. 556, p. 866 8-17. 

Satasah., p. 495,3-2/; T 220, vol. V, ch. 36, p. 202 a 8-25. 

Paficavimsati, p. 12],/2- 122,41; T 221, ch. 2, p. 13.6 24-¢7; T 222, ch. 3, p. 1665 21-c 
10; T 223, ch. 3, p. 233 ¢ 20-2344 5: T 220, vol. VII, ch. 408, p. 44.¢ 20-454 7. 

Astadasasah., T 220, vol. VII, ch. 484, p. 4564 24-¢ 10. 

Bodhisattvena mahésativena prajfldparamitaydm carata bodhicittam nama jidtavyant 
asamasamacitiam naémodéracitiam ndma jidtavyam na ca tena mantavyam. tet kasya 
hejoh. tathd tac cittam acittam pratcrti§ cittasya prabhasvara. 

Sariputra aha. ka punar dyusman Subhiite cittasya prabhasvaratd. 

Subhitir Gha. yad dyusman Sariputra cittam na ragena samyuktam na visa@nyuktam 
na dvesena... na mohena... na paryutthanair ... n@varanair ... n@nusayair... na sarnyoja- 
nair ... na drstikrtaih samryuktam na visamyuktam iyam Sariputra cittasya prabhasvaratd. 

Sariputra aha. kim Punar dyusman Subhitte asti tac cittam yac cittam acittam. 

Subhutir Gha. kim punar dyusman Sdriputra ya acittata tatrastita va nastita va 
vidyate va upalabhyate va. 

Sariputra aha. na khalv ayusman Subhiite. 

Subhutir aha. sa ced dyusman Sdripuira tatracittatayém astitad va ndstita va na 
vidyate nopalabhyate vad api mu te yukfa esa paryanuyogah. yad Gyusman Sdripytra 
evam Gha asti tac cittam yac cittam acitiam iti. 

Sariputra aha. ka punar esd dyusman Subhiite acittata. 

Subhitir aha. avikdra dyusman Sdriputra avikalpa acittata yd sarvadharmanam 
dharmatd. iyarm ucyate acittata. : 

“3 Na ca tena mantavyam, in Astasah. tendpi hodhicittena na manyeta. The Aloka, 
p. 38,6, glosses abhinivedam na kuryat “let him not give it his allegiance”. This is also 
Hsilan-tsang’s interpretation. Kumarajiva understands: “let him not take pride in it”. 

“4 The Aloka, p. 38,24-26, explains: This thought (citta) is in reality non-thought 
(acitta) because, devoid of a single or multiple self-nature (ekdnekasvabhdvavaidhurydt), 
the nature of this thought (cittasya prakrtik) which is not to arise of itself (svabha@vonut- 
padaid) is luminous (prabhdsvard), that is, exempt from the shadows resulting from 
false conceptions (vidhamitasar vasatkalpandndhakara). 
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from craving, hatred, delusion, invasions, obstacles, residues, shackles and the 
various categories of false views, this, O Sariputra, is what this luminosity of 
thought is. : 

Sariputra said: Well then, OQ Honourable Subhiti, this thought that is 
“Non-thought Thought”, does it exist? 

Subhiti replied: Well, then, Honourable Sariputra, wherever the thought 
is lacking, the existence or inexistence [of the thought] does it exist or is it 
perceived ? 

Sariputra replied: No, indeed, O Honourable Subhiiti. 

Subhiti went on: If wherever the thought is lacking, the existence or 
inexistence [of the thought] cannot be found and is not perceived, can the 
Honourable Sariputra reasonably ask if the thought which is ““Non-Thought 
Thought” exists? : 

Sariputra went on: So what then, Honourable Subhiti, is the absence of 
thought? 

Subhuti replied: The absence of thought without modification or concept, 
the Dharma Nature of all dharmas, such is, Honourable Saciputra, the absence 
of thought +5, 


We can compare with this passage ascertained in the oldest 
Prajiiaparamitas this extract from the Suvikrantavikramin, p. 85, 15-86, 
3: 


The Bodhisattva well knows the prejudices of beings, prejudices born of 
perverse thought, but never does he rouse a thought concerning these perver- 
sities. And why? Because the Perfection of wisdom is exempt from thought, 
and the natural himinosity of thought, the.natural purity of thought does not 


45 Whoever says acittam says cittabhdvamdtram “‘pure and simple inexistence of 
thought” (Aloka, p. 40,6). 

See the commentary of this passage in the UpadesSa, T 1509, ch. 41, p. 363 2 20 sq.: 
The Bodhisattva who has obtained the thought of great knowledge takes no pride 
in it, because that thought is always pure. Just as space (@kasa), always pure, is not 
defiled by smoke, clouds, dust, mist and other chance (a@gantuka) things which cover it, 
so thought, eternally pure in itself, is not defiled by ignorance (avidyd) and other 
chance passions (dgantukakiesa) which cover it. Once the passions have been avoided, 
it is as pure as at the start. The yogin’s ability means little: this purity of thought is 
not his work. He should not take pride in it or dwell on it. And why? Because [the 
thought] is absolutely empty (atyantasiénya) ... 

Sariputra asks if this thought without the characteristics of thought (yac cittam 
acittam) exists or does not exist. In fact, if it exists, why call it non-thought (acittam)? 
And if it does not exist, why make much of that incomparable thought (asamasamacitta) 
which is destined to produce Bodhi? 

Subhuti replies: In the absolute purity (afyantavisuddhi) of the absence of thought 
(acittata) neither existence (astitd) nor non-existence (ndstita) can be found. 

Sariputra then asks of what the absence of thought (acittatd) consists, and Subhiti 
replies that it is pure emptiness (atyantasitnya), the inconceivability (avikalpanatd) of 
all dharmas. : 
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eae 

consist in any thought production. It is in the Bocce of an object that 
foolish worldlings produce a thought. The Bodhisattva who knows the object 
also knows [the mechanism] from which thought arises. Where does thought 
arise from? The Bodhisattva knows that thought is naturally luminous, and he 
says to himself: “It is because of the object that the thought arises”. Having 
understood the object [to be wrong], he does not produce or destroy any 
thought. His own thought is luminous, undefiled, loving, perfectly pure. Based 
on the non-arising of thought, the Bodhisattva neither produces nor destroys 
any dharma *°. 


Thus then, for the Prajfidparamita and the Madhyamaka, the 
luminous thought or mind (citiam: prabkasvaram) is, purely and simply, 
the inexistence of thought (cittabhdvamatra). And for the Vkn which 
denies any basis (pratisthana) to the phenomenal world (VI, §5-6). 
the Luminous Mind, to which it refers in Ch. III, § 34, comes down 
to the absence of all thought (acitiata): “The mind”, it says, “is 
immaterial (arépin), invisible (anidarsana), without support (anisraya) 
and without intellect (avijfiaptikay’ (Ch. WI, § 52, at the end). 

The Vkn is purest Madhyamaka, and the Yogacaras cannot use 


it as an authority on which to build their systems. 


IV 
THE SOURCES OF THE VKN 


Written in the grammar and style particular to Buddhist Sanskrit, 
the Vkn abounds in turns of phrases, formulae, stock phrases, 
comparisons and repetitions which are the rule in the Siitras of 
both Vehicles. We have been obliged here, in the notes, to point out 
all these conventionalisms and supply each of them with a certain 
number of parallels drawn from other Pali and Sanskrit texts. With 
the lexicons and concordances we have now to hand, this was mere 


“© Tatra bodhisattva imdn evamripan abhinivesdn sattvanam viparyasacittajan samanu- 
pasyan na kvacid viparyase cittam utpddayati. tat kasmad dhetoh. citta4pagaté hi prajnia- 
Paramita, ya ca citiasya prakrtiprabhasvarata prakrtiparisuddhitad, taira na kdcic cittasyot- 
pattih. drambare sati balaprthagjans cittam ulpadayanti. tatra bodhisativo ‘py drambayam 
Prajanann api ciflasyotpatiim prajanati. kutas cittam utpadyate. sa evam pratyaveksate- 
prakytiprabhdsvaram idam cittam. tasyaivam bhavaty Grambanam pratitya cittam utpadyata 
iti. sa Grambanam parijfidya na cittam utpddayati ndpi nirodhayati. tasya tac cittam 
prabhasvaram bhavati, asamklistam kamaniyam parisuddham. sa cittdnutpddasthito na 
kamcid dharmam utpadayati, na nirodhayati. 
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child’s play. But as the same formula or stock phrase appears in 
many texts, it is practically impossible to know from which of these 
the Vkn borrowed them. Experienced in the reading of Sttras, the 
author of the Vkn may well have taken them from his memory, 
without referring, even mentally, to any particular text. 

This state of affairs makes the problem of sources particularly 
delicate, Buddhist Siitras not being in the habit of acknowledging 
their references, Omitting therefore what are simply stylistic formulae, 
I have limited myself to pointing out a certain number of texts from 
which the Vkn has borrowed an idea or a theory. 


{. — CANONICAL SOTRAS OF THE TRIPITAKA 


Digha, I, p. 76, 78, etc.: The body which has as its law to be always 
anointed and massaged ... (II, § 11, n. 25). 

Digha II, p. 30, 26, etc.: The world is fallen into wretchedness: 
it is born, grows old, dies... (III, § 50, n. 91). 

Digha HI, p. 36, 3, etc.: Beings, most certainly, love the Alaya... 
(V, § 4, n. 4). 

Digha, II, p. 157, &, etc.: Anicca vata samkhard... (I, § 20, n. 86). 

Sanskrit Mahaparinirvana, p. 356, etc.: Rarity of the Buddhas (III, 
§ 40, n. 73). 

Samyutta, II, p. 95, 5: The mind is‘like a monkey (IX, § 15, n. 17). 

Samyutta, II, p. 178, 78, etc.: Samsara has no beginning or end 
(HII, § 39, n. 72). 

Samyutta, II, p. 198, 3: The body is like an old well (II, § 11, n. 27). 

Samyutta, IH, p. 26, 28, etc.: The exhaustion of craving, hatred... 
(VI, §9, n. 31). 

Samyutta, III, p. 140, 26, etc.; As the lotus, born in water... 
{I, § 10, st. 17, n. 55). ; 

Samyutta, III, p. 132, 26, etc.: The three (or four) Summaries of the 
Law, sabbe sankhGra aniced... (TH, §25, n. 51; IV, §10, n. 15; 
X, §18, n. 24; XI, § 11, n. 20). 

Samyutta, III, p. 142: Form is like a ball of foam... (IF, §9, n. 23). 

Samyutta, III, p. 151 and 152: Cittasamkilesa, bhikkhave ... (IU, § 34). 

Samyutta, IV, p. 172-174, ete.: Asivisa Sutta (II, §11, 0.28; TET, §11; 
IIT, § 64, n. 130). 

Samyutta, IV, p. 174, 19: Tinno parangato... (1, § 10, st. 16, n. 54). 

Samyutta, V, p. 422, etc.: Suffering should be known... (V, § 3, n. 2). 

Anguttara, I, p. 23-26: On the pre-eminences of the Sravakas. — Like 
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all Mahayanasitras, the Vkn is fully conversant with the special 
qualities which characterise a particular disciple of the Buddha. 
It is precisely over their specialities that, in Ch. III, Vimalakirti 
takes ten great Sravakas to task. 

Anguttara, I, p. 63, 6-8: Respect for Saiksa and ASaiksa (IX, § 3, n. 5). 

Anguttara, I, p. 287: Assakhaluika (IX, § 15, n. 16). 

Dhammapada, vy. 11-12: Asdare saramatino... (III, § 62, n. £24; TT, 
§ 72, n. 142). 

Dhammapada, v. 92-93: Akdse va sakuntanam padam (VI, § 1, n. 11). 


I. — VINAYA 


Vinaya, 1, p. 83, 37 (seventh siksGpada): Prohibition of the use of 
garlands (VI, § 8, n. 27). 

Vinaya, I, p. 83, /2, etc.: Prohibition of ordaining a child without 
the authorisation of his parents (III, § 40, n. 74). 

Vinaya, II, p. 214, 12, etc. (33rd sekhiya): Obligation of alms-secking 
from door to door (IIT, § 10, n. 19). 


Ill. — PARACANONICAL SOTRAS 


This is a question of Sayings of the Buddha (vacana) not mentioned 
in the Nikayas-Agamas and which the Small Vehicle does not generally 
recognize as being authoritative. 

1. Ratridvayasiitra (modification of a canonical logion, Digha, III, 
p. 135, etc., made by the Mahasamghikas and other Hinaydnist sects): 
The Buddha teaches the Law with a single sound (I, § 10, st. 12-13, 
n. 52). 

2. Catuspratisaranasitra: The Law is the refuge and not the man... 
(XII, § 12, n. 23). Set up as a formula of canonical teaching, the 
Siitra of the Four Refuges is recognized and adopted by the treatises 
of both Vehicles, mainly the Kosa, the Upadésa and the Y ogacarabhimi. 
Among all the Mahayanasitras, the Vkn was possibly the first to 
formulate it. 

3. Vatsasiitra (T 808, tr. by Chih Ch’ien): Ananda begs for milk 
at the home of a Sravastin brahman. But, for the Vkn, it is a question 
of a brahman from Vaisali and it is while going to see him that Ananda 
meets up with Vimalakirti (III, § 42, n. 77). The Vatsasiitra was in 
consequence modified in order to insert these mew facts and was 
the object of a long recension entitled *Ksiraprabuddhasitra ‘‘Siitra 
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of the Buddha Brilliance of Milk”. This new recension was translated 
by Dharmaraksa (T 809). 

4. Maitreyavyakarana: Sakyamuni predicts to Maitreya that he will 
succeed him (Sakyamuni) as Buddha. This prediction had already 
been mentioned in the canonical Nikayas (Digha, III, p. 75-76, etc.), 
but it was only later that it instigated a whole surge of Maitreyan 
literature, recognized, apparently, by both Vehicles (Cf. EB. Lamorte, 
Histoire du bouddhisme indien, p. 777-783). It seems that on the 
coming of Maitreya, four inexhaustible treasures (aksayanidhana) 
will appear in the world. They are mentioned in the Sanskrit Agamas 
and other later sources, particularly the numerous Maitreyavydkaranas. 
The Vkn alludes to these four treasures, but only to locate them in 
Vimalakirti’s house (VI, § 13, n. 34). 

Finally the Vkn quotes freely from stanzas which are tirelessly 
repeated in the collections of Buddhist stories and fables, for example: 
na pranasyanti karmayi... (1, § 10, st. 4, n. 48). 


TV. — MAHAYANA SUTRAS 


The question of the relationship of the Vkn to other Mah@yanasutras 
is particularly delicate because the uncertainties of relative chronology 
do not enable us to decide which is the borrower and which the 
borrowed. The present summary is of only provisional! value. 

1. The Histories of Indian literature place the Prajiiaparamitas 
at the head of the Mahdydnasitras. The fact is that Lokaksema and 
his collaborator Chu Fo-so published, from 24th November 179 on, 
a translation of the Astasahasrika with the title of Tao hsing pan 
jé ching (T 224) and that some Chinese masters of the third and fourth 
centuries, Chu Shih-hsing (203-282), Tao An (313-385) and Shih 
Tao-lin (314-366) considered this Astasahasrikd to be the abbreviation 
of a much longer Prajfiaparamita — in 90 scrolls — compiled 
“after the Buddha’s Nirvana” by a foreign priest, ie. an Indian. 
Unless this is a matter of the old Chinese prejudice regarding the 
antecedence of long recensions in relation to short ones, these ancient 
opinions confirm the great antiquity of the Prajiidparamitas. 

If, as we believe, the Chinese version by Chih Ch’ien (T 474), 
carried out between 222 and 229, represents the oldest translation of 
the Vkn, the latter is later than what E. Conze calls the Basic 
Prajfidpdramita and may well have been inspired by it. 

We have seen above how the Vkn conceived the Pure Mind: 
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exactly in the sense of the ‘““Non-Thought Thought” of the Prajiias. 
Even more, in Ch. VIII, §17, it seems to have quoted freely the 
famous stock phrase of the Prajiias concerning the inexistence of 
Emptiness (cf. above, p. Lxrx). 

2. The Mahiaratnakiita, as it appears in translations in Chinese 
(fT 310) and Tibetan (OKC, No. 760), is a compendium of 49 sutras. 
Bodhiruci alias Dharmaruci, who edited the Chinese compilation at 
the beginning of the eighth century (706-713), reproduced, just as 
they were, earlier translations of 23 sutras, slightly modified the 
translations of 15 other siitras and personally translated 11 sitras. 
Among the 23 siitras reproduced unchanged, appears the Tathd- 
gataguhyanirdesa, or Tathagataguhyaka, translated by Dharmaraksa 
of the Western Chin, on 16th November 280. , 

The Vkn refers twice to this Sutra: I. It speaks of the “Secrets of 
the Buddha’’, and Kumiarajiva himself sees in this passage an allusion 
to the Mi chi ching = Guhyakasutra (cf. IV, §1, n. 3). 2. Moreover, 
and this settles the question, it claims that innumerable Buddhas come 
to expound the Yathdgataguhyaka in Vimalakirti’s house (VI, § 13,. 
n. 36). 

In the Ratnakata compendium there appears in the sixth place 
(T 310, ch. 19-20, p. 101-112) an Aksobhyatathagatasya vyahah 
translated by Bodhiruci himself. There dees, however, exist an earlier 
translation, in archaic style, entitlked A ch’u fo kuo ching (T 313). 
The old catalogue by Chu Shih-hsing compiled under the Wei (220-265) 
and quoted in the Li tai san pao chi (T 2034, ch. 4, p. 52 ¢ 23), as well 
as the K’ai yiian shih chiao mu Iu (T 2154, ch. 1, p. 478 ¢ 5) assign this 
translation the date of A.D. 147 (first year of the chien-ho period) 
and ascribe it to Lokaksema. This information is probably wrong, 
since it was only in the second half of the second century that 
Lokaksema made his first appearance as a translator. This does not 
lessen the fact that the Sutra concerning the Tathagata Aksobhya 
was among the first to be translated into Chinese. 

In all probability, it was due to the inspiration of this text that 
the Vkn (XI], § 3-7) attaches so much importance to the Buddha 
Aksobhya and his Abhirati universe, where it locates Vimalakirti 
before his appearance in Sahaloka. 

3. “A certain number of [Mahayana] texts, without forming special 
classes, have some denominations in common that bring them together, 
their titles ending in -nirdesa “display, index, explanation”, -vyuha 
“development”, -parivarta, “survey, roundabout words”, -pariprccha 
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‘enquiry, questioning, interrogation” *. The most common denomi- 
nation is -dharmaparydya “treatise, explanation of the Law’, or 
-dharmamukha “introduction to the Law’’. 

The Vkn refers to itself equally as sutra, nirdesa, dharmaparydya 
or parivarta (cf. XII, § 1, n. 1; §6, mn. 9; § 23, n. 42). 

However the same terms can also designate part of the ~work, 
a chapter. Thus Ch. V of the Vkn is entitled Acintyavimoksanirdesa 
“Teaching of the inconceivable liberation”; and Ch. X includes a 
dharmamutcha called Introduction to all the Buddha attributes (cf. X, 
§ 11, at the beginning). 

Finally, it occurs that the Vkn refers to explanations dealt with 
elsewhere. Thus Vimalakirti advises the daughters of Mara to study 
a dharmamukha entitled Aksayapradipa “Inexhaustible Lamp” (cf. ILI, 
§ 66, n. 134), but I have not been able to identify it. Conversely, in 
its chapter on Inconceivable Liberation, Vimalakirti remarks (in Ch. V, 
§ 18) that he has only expounded a small part of the subject and refers 
his questioner Sariputra to a full teaching (irdesa) which it would 
take more than a kalpa to recite. Rightly or wrongly, I think I see in 
this reference an allusion to the Avatamsaka, which bears the sub-title 
of Acintyavimoksasitra “Siitra of inconceivable liberation”, and which, 
according to well implanted tradition, originally consisted of a countless 
number of gatha (cf. V, § 10, n. EL). 

From the chronological point of view, nothing prevents the Vkn 
from having been inspired by the Avatamsaka, since portions of this 
enormous collection were clearly translated into Chinese at the same 
time as the Vkn. According to the Ch’u san-tsang chi chi (T 2145, 
ch. 2, p. 65 20, and 6c 19), Lokaksema, who was active from A.D. 
167 to 186, translated the Tou-sha ching (T 280); and Chih Ch’ien, 
who worked from 223 to 253, translated the * Bodhisattvapurvacaryasuira 
(T 281). The Li tai san pao chi (T 2034, ch. 6, p. 636 5; 62a 2; 
62 ¢ 10; 62 a 23 and 62.4 18) attributes to Dharmaraksa the translation 
of five Sitras from the Avatamsaka: Bodhisattvadasavyavasthadna 
(T 283), Dasabhumika (T 285), Samantanetrabodhisatt vapariprcchasa- 
madhi (T 288), Tathdgatoipattisambhavanirdesa (T 291} and Lokottara- 
sittra (T 292). Let us not forget that translations of the Vkn were made 
by these same Chih Chien and Dharmaraksa. 

4. Finally, there is a close connection between the Vkn and the 
Mahasamnipata, without it being possible to decide which is the 


4 §, FILLIOZzAT, in: Ide classique, II, Paris, 1953, p. 367. 


he 
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borrower and which the borrowed. The Chinese Mahdsamnipdta (T 397) 
is a compendium of seventeen texts which was compiled by Séng-chtu 
in 594. But several of these texts had already been translated earlier, 
in the second and third centuries A.D.: Even disregarding the 
translations ascribed to An Shih-kao (148-170), we can turn to the 
authority of the Li tai san pao chi (T 2034, ch. 6, p. 62 3, 62a 1], 
62@ 25 and 63 ¢ 21) according to which Dharmaraksa translated the 
Mahdayanopadesa (T 399) on the 26th May 287, the Tathagatama- 
h@karunanirdesa (T 398) in 291, the Aksayamatinirdesa (T 403) on 
the 10th January 308, and the Stra of the young Mute (T 401) at 
an unknown date. 

However it may be, apart from the seven texts devoted ex professo 
to Vimalakirti and his family (T 474 to 480), the Mahasamnipata is 
one of the few Mahayanasiitras to give a role to Vimalakirti (T 397, 
ch. 31, p. 217 a 25-26; ch. 35, p. 240 ¢ 17-21; ch. 48, p. 3124 17 and 
312 ¢ 25). 

There are close analogies between the conversion of the Apsarases 
related by the Vkn (III, § 62-67) and the account of the defeat of 
Mara which appears at the beginning of the ninth section of the 
Mahasamnipata, the Ratnaketudhdranisiitra, preserved in Sanskrit 
(N. Dott, Gilgit Manuscripts, TV, p. 1-82) and Chinese (T 397, ch. 19, 
p. 129-137). 

In conclusion, the Vkn is closely linked to the earliest known 
recensions of the Prajfiaparamitas, the Ratnakiita, the Avatamsaka 
and the Mahadsamnipata, and belongs to the same _ philosophico- 
mystical movement. We know how this developed iater and culminated 
in the vast collections known by the generic name of Vaipulyasitras. 


Vv 
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Al! the events related in the Vkn would have taken place at the 
time of the Buddha Sakyamuni, in the sixth and fifth centuries before 
our era, But this is only a question of a literary fiction, derived from 
an old Buddhist tradition. 
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I. — THE BUDDHIST TRADITION 


Having deait with this subject elsewhere !, I shall do no more here 
than recall the main points. 

Immediately after his enlightenment, the Buddha Sakyamuni went 
to the Deer Park in Varanasi and, for the first time, caused ‘‘the 
turning of the Wheel of the Law’’ : he taught the Sravakas, his immediate 
disciples, the four noble truths and the iripitaka. A few years Sater, 
in the course of a second, even third turning of the Wheel of the 
Law, Sakyamuni gathered, in Sravasti or Vaisali, chosen assemblies 
of Srivakas and Bodhisattvas, taught them the Mahayana and 
expounded to them the voluminous Vaipulyasiitras. In general, the 
Sravakas, who would have been incapable of understanding it, got 
no wind of this teaching, but it was noted by the gods. 

After the death of the Buddha, the Sravakas, under the leadership 
of Mahakasyapa, gathered in Rajagrha and there compiled the 
Hinayanist scriptures: the fripitaka. Concurrently, the great Bodhi- 
sattvas, assisted by Ananda, reached Mount Vimaiasvabhava and 
there they compiled the Mahayanasitras. 

Only the Hinayanist tripitaka was immediately expounded to men. 
The Mahaydnasitras, entrusted to the safe-keeping of the great 
Bodhisattvas, were stored in hiding places, among the Devas, Nagas 
or Gandharvas. The majority of these Mahayanasiitras, such as the 
Prajiiaparamita and the Avatamsaka, existed in three versions: a long 
version consisting of an infinite quantity of gathd, a medium-length 
version numbering about fifty myriad gdathd, a short version in 
100,000 gathd. 

Five hundred years after the Buddha’s Nirvana, when the Good 
Law was gradually declining and the Buddha’s work threatened, 
the Mahayanasitras began to spread in the world. The Bodhisattva 
Nagarjuna discovered, in the Nagas’ palace, seven precious coffers 
filled with Mahayanasiitras. In 90 days he recited them and learnt 
by heart the short versions of 100,000 gaihd. At a later date, the 
Bodhisattva Vasubandhu was to repeat this feat. 

Nagarjuna and his emulators propagated the Mahayanasiitras, but, 
in order to adapt themselves to listeners with weak faculties, they 
limited themselves to summarizing or condensing the 100,000 gdastha 
version. Thus it is that the Prajfiaparamita was first known in China 


! Sur la formation du Mahdydna, Asiatica (Festschrift F. Weller), Leipzig, 1954, 
p. 381-386; Manjusri, T’oung Pao, XLVIIL, 1960, p. 40-46, 64-73. 
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through a Tao-hsing-p'in in 8,000 gathd (Astasahasrikd) translated 
in A.D. 179 by Lokaksema (T 224), then through a Kuang-tsan-ching 
in 25,000 gatha (Paficavimsatisahasrikd) translated in 286 by Dharma- 
raksa (T 222). The Avatamsaka the Chinese only ever had in a version 
in 36,000 gdtha translated by Buddhabhadra in 418-420 (T 278) and 
a version in 40,000 gatha put into Chinese by Siksdnanda in 695-699 
(T 279). However, according to the information supplied by the 
Indian Jinagupta, about 560, there was in existence in Khotan, to 
be more precise Karghalik, a collection of twelve Mahayanasitras, 
each one consisting of 100,000 gatha. 

The Indian tradition’s sole aim is to attribute the Mahadyanasttras, 
which developed in the course of time, with an antiquity equal to that 
of the Hinaydna ¢ripitaka going back directly to Sakyamuni’s time 
Historically speaking, this tradition is valueless and supplies no exact 
information on the date of Mahdayanasiitras in general or the Vkn 
in particular. All the same we must remember that, according to the 
traditional reckoning, it was only five centuries after Sakyamuni’s 
Nirvana that the Mahaydnasutras began to be spread in the world. 


ll. — THE TERMINUS AD QUEM OF THE VKN 


In the absence of more precise indications, the terminus ad quem 
of the Vkn is supplied by the date of publication of the oldest 
Chinese translation, The Chinese catalogues consulted at the beginning 
of this Introduction give Yen Fo-tiao (A.D. 188) and Chih Ch’ien 
(between 222 and 229) as the first translators of the Vkn, but their 
allegations should not be accepted blindly. 

We have, regarding Fo-t’iao*—also called Fou-t’iao or Fu-t’iao— 
documents from the third century reproduced in the Ch’u san-tsang chi 
chi (T 2145) by Séng-yu: 

1. Ch. 10, p. 69c: A preface by Yen a-chih-li (4carya) Fou-t’iao 
to his own work entitled Sha-mi shih hui chang-chii “Commentary on 
the ten (kinds) of Intelligences (for the use) of Srimaneras”. Although 
the title is not very precise, it is seemingly a matter of explanations 
on the ten Siksdpada of the novice (Vinaya, i, p. 83-84; Anguttara, 


? On this author, see H. MASPERO, Communautés et moines bouddhistes chinois 
aux IF et HF siécles, BEFEO, X, 1910, p. 228-229; P. PeLtior, in T’oung Pao, XIX, 
1920, p. 344-345, note 64; E. ZORCHER, The Buddhist Conquest of China, Leiden, 1959, 
p. 34; R. SHin, Biographies des Moines éminenis de Houei-kiao (Bibliothéque du Muséon, 
54), Louvain, 1968, p. 17. 
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I, p. 211). In this preface, Yen Fo-t’iao praises the Bodhisattva An 
Shih-kao of Parthian origin “‘who spread the Buddha’s Law in the 
land of the Han’. ; 

2, Ch. 7, p. 50a: An old preface, dating back to the beginning of 
the third century and written by an unknown hand, concerning a 
translation of the Fa-chii ching (Dharmapada). It says there (1. 6-8): 
“Formerly, Lan-Viao, the Parthian marquis Shih-kao, the commander 
[An Hstian}) and Yen Fu-t’iao, translating Aw (Sanskrit) tnto the 
language of the Han (Chinese), found the (true) method: they are 
considered as the Inimitable (an-chi) (translators). Consequently 
Yen Fo-t’iao belonged to the team of translators which brought fame 
to the Church of Lo-yang in the second half of the second century. 

3. Ch. 6, p. 46c: A preface by K’ang Séng-hui, a Sogdian who 
reached Chien-yeh (Nankin) in 247, to the translation of the Fa-ching 
ching = Ugradattapariprccha (T 322; OKC 760, No. 19), a section 
of the Ratnakiita. In it we read (1. 2-6) that the ch ‘i-tu-yii (cavalry 
commander) An Hsiian and Yen Fou-t’iao, the latter from Lin-huai 
(in the locality of An-hui), translated the Fa-ching ching: the com- 
mander interpreted it out loud and Yen t’iao took it down with his 
brush. 

4. Ch. 13, p. 96a: A biographical note on An Hsiian, in an 
unknown hand. There it is said that [An] Hstian and the sramana 
Yen Fo-t’iao translated the Fa-ching ching in collaboration (1. 14), 
that the latter also composed the Shih-hui (1. 19) and that, together 
with An Shih-kao, they were called the three Inimitable Translators 
(1. 18). 

On the basis of these documents, the Ch’u san-tsang chi chi (ch. 2, 
p. 6c 3-4) only recognizes two works to be by Yen Fo-t’iao: 
the translation of the Fa-ching ching and the composition of the 
Shih-hui. 

In his Kao séng chuan (T 2059, ch. 1, p. 324c), written between 
519 and 544, Hui-chiao repeats, almost without change, the information 
supplied by the Ch’u san-tsang chi chi, 

The Chung ching mu lu (T 2146, ch. 1, p. 119.4), compiled in 594 
by Fa-ching and his team, mentions the translation of the Fa-ching 
ching by An Hsiian and Fo-tiao. It details four translations of: the 
Vkn, but the one by Yen Fo-t’iao is not among them. 

It follows that, until the end of the sixth century, the Chinese knew 
nothing of a translation of the Vkn by Yen Fo-t’iao. The first to 
mention it was the Li tai san pao chi (T 2034, p. 54a 14), reproduced 
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in subsequent catalogues *. The K'ai yiian shih chiao mu lu (T 2154, 
p. 483.4 19-20) dates this translation from the fifth year of the 
chung-p’ing period (188), 

In attributing the first translation of the Vkn to Yen Fo-Uiao, these 
seventh and eighth century catalogues refer to two ancient catalogues, 
already lost by the sixth century: the Ku lu and the Chu Shih-hsing 
Han lu. However, according to tradition*, the Ku lu dates from the 
reign of the Emperor Shih Huang-ti who ruled from 22! to 208 B.C. 
It is difficult to see how a catalogue from the third century before our 
era could mention the work of an author (Yen Fo-t’iao)} who lived 
in the second century of our time. 

Moreover, Chih Min-tu who, between 290 and 307, published a 
combined edition of the existing versions of the Vkn>, would not 
have failed to make use of the translation by Yen Fo-t’iao if it had 
existed, or he would at least have mentioned it in his preface which 
has come down to us. However, this is not the case. 

We must conclude from this that the “old’’ (kz) translation of 
the Vkn by Yen Fo-t’iao never existed, but that the seventh century 
Chinese did not consider the translation of the Vkn by Chih Ch’ien 
between 222 and 229 to be the oldest and thought that there had been 
a considerable time lapse between the original edition of the Vkn 
and the version by Chih Ch’ien. 

The latter is known to us: it is the T 474, Its authenticity cannot 
be doubted : it was used as the basic text by Chih Min-tu in his combined 
edition of the Vimalakirtisiitras (ca 290-307) and is mentioned by 
all the Chinese catalogues which assign it the date of the Auang-wu 
period (222-229) of the Wu. Through an error which I find in- 
comprehensible, the Ch’u san-tsang chi chi (T 2145, p. 6c 14) gives 
this translation as having been lost. 

The terminus ad quem of the original edition of the Vkn is established 
by this first Chinese translation made between A.D. 222 and 229. 


* 


By this date, however, the Vkn was already considered as authoritative 
in India, where the Mahaydnist school of the Madhyamikas or 
Sinyavadins was in the course of being formed. The time was near 
when Nagarjuna, the great master of that school, would publish his 


> See above, p. XXVI-XXVII. 
* See above, p, xxvi, note 2. 
3 See above, p. XXX. 
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Milamadhyamakakarika or Madhyamakasastra in 445 stanzas, his 
DvadaSamukhaSsdstra in 26 stanzas, his DaSabhiimikavibhasaé and 
perhaps other works as well. Aryadeva, his immediate disciple, would 
in turn, publish his famous Centuries (SatakaSastra and Catuhsataka) °. 

Doubtless the Vkn is not quoted by name in these stanzas, the 
extreme conciseness of which did not allow for any references. 
Conversely, it is copiously invoked” in the Mahdprajiiaparamitopadesa 
(abbreviated to UpadeSa), a voluminous encyclopaedia of Madhyamika 
Buddhism. Kumirajiva, who translated this work from 402 to 404, 
attributes it 10 Nagarjuna himself, but R. Hikata® has pointed out 
several passages in it which could only have come from the translator 
Kumirajiva or non-Indian authors and, according to P. Demiéville 
the attribution of the Upadesa to Nagarjuna is based on a legend 
that was current in Kaémir in the fourth century: “In reality it is 
a matter of a work composed in Kasmir or North-West India by 
an author or, which is more likely, by a team of anonymous authors 
who alleged that they were still steeped in the tradition of the Small 
Vehicle” °. 

All these Madhyamika works were only translated into Chinese at 
the beginning of the fifth century, by Kumarajiva '°. By that time, 
Nagarjuna and his emulators had already become legendary, as can 
be seen by the fantastic Biography ,of Nagarjuna (Lung-shu p’u-sa 
chuan, T 2047), wrongly attributed to Kumiarajiva. It involves Nagarjuna 
in incredible adventures and makes him live for more than 300 years, 
a figure which later biographies were to go so far as to double *'. 


§ There is in J. May, Candrakirti Prasannapada, Paris 1959, p. 22-45, a complete 
bibliography of the Madhyamaka. Additionally, the Dvadasamukhadsastra by Nagarjuna 
has been reconstructed into Sanskrit by N.A. Sastri, Visva-Bharati Annals, VI, 1954, 
p. 165-231. 

” See below, p. Cx. 

8 R. HiKATA, in his Introduction to the Suvikrantavikrimin, Fukuoka, 1958, 
p. LIL fF. 

9 P. DEMIEVILLE in Inde Classique, 11, Paris, 1953, p. 443. 

‘© According to the Chinese catalogues, in 404 Kumiarajiva translated the Sataka- 
Sastra of Aryadeva with the comm. by the bodhisattva (k’ai-shih) Vasu (T 1569); 
in 404-405, the Upadesa “tof Nagarjuna" (T 1509); in 409, the Dvadasamukhasastra 
of Nagarjuna (T 1568); in 409, the Madhyamakasastra of Nagarjuna with the commentary 
by Pingala (T 1564); later still the Dasabhimikavibhasa of Nagarjuna (T 1521). 

1! Cf. the bibliography on the life of Nagarjuna in E. Lamotte, Introduction 
to the Traité, Louvain, 1944, p. XI-XIV. Also see the reservations expressed in the 
Introduction to Volume LI of this same Jraité, Louvain, 1970, p. LI-LY. 
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This does not lessen the fact that the Madhyamaka sprang into 
life and defined its basic philosophical positions during the third 
century of our era; the name of Nagarjuna is indissolubly linked with 
it, if not as its founder, at least as its most illustrious representative. 

In the chronological study that concerns us here, it is important 
to know his date, if only approximately. Summarizing many earlier 
works, M. Wintermirz *? concludes: ‘‘An dieser Legende diirfte wohl 
so viel richtig sein, dass Nagarjuna ebenso wie der etwas Altere 
Asvaghosa — Nagarjuna lebte wahrscheinlich gegen Ende des 2. Jahr- 
hunderts n. Chr. — urspriinglich Brahmane war’: this is the generally 
accepted date. However, taking note of the legends associating 
Nagarjuna with Kaniska, Satavahana and Nahapana, S. Lévi}3 and 
D.R. SHACKLETON Batter ?* place Nagarjuna’s birth in the first century. 
The latter proposes the following dates: 


A.D. 70: Birth of Nagarjuna. 

A.D. 90: Birth of Aryadeva. 

A.D. 105: Birth of Matrceta. 

A.D. 128: Accession of Kaniska I. — Suhrilekha of Nagarjuna. 
A.D. 145: Conversion of Matrceta. 

A.D. 170: Matrceta’s Epistle to Kaniska IT. 


But this connecting of philosophers and sovereigns is practically 
worthless, since Buddhists have always endeavoured to attach their 
great men to iflustrious sovercigns: Moggaliputtatissa and Upagupta 
to Asoka, Aévaghosa, Nagarjuna, Parsva, Samgharaksa, etc., to 
Kaniska. In the same spirit they attribute Kaniska with a Buddhist 
council which is only a pastiche of the Agsokan one. 

The Chinese sources analysed in the Chronology of Mochizuki’s 
Encyclopaedia {p. 78) place Nagarjuna’s birth in the year 200, 300, 
500, 530, 600, 700 or 800 after the Buddha’s Nirvana. These contra- 
dictions are partly explained by the divergencies concerning the date 
of the Nirvana, which was never established by the Chinese and their 
Indian or Serindian informants ‘5. 

Having no desire to deal with such a complicated subject in a few 
lines, I will merely point out the earliest information supplied by 


'2 Geschichte der Indischen Litteratur, If, Leipzig, 1920, p. 253. 
13 Kaniska et Satavahana, JA, 1936, p. 61-121, 

14 The Satapaficdsatka of Matrceta, Cambridge, 1951, p. 9. 

'S Cf A. BaRfau, La date du Nirvdna, FA, 1953, p. 46-47. 
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Kumarajiva, his disciples and contemporaries regarding the date of 
Nagarjuna. 

In a note, dating from A.D. 568, in the Erh chiao lun by Tao-an '°, 
reproduced by Tao-hsiian (596-667) in his Kuang hung ming chi 
(T 2103, ch. 8, p. 142.4 18-20), we read: 


According to the chronology of the dharmacarya Shih (Kuméarajiva) and the 
Shih chu ming (inscribed pillar in the region of Wu-hsing), in agreement with 
the Springs and Autumns (Chronicle of the principality of Lu), the Tathagata 
was born in the fifth (correction: fourth} year of the king Huan of the Chous, 
i-ch’ou cycle (716 B.C.). He left home, the 23rd (correction: 22nd) year of King 
Huan, kuvei-wei cycle (698 B.C.). He reached enlightenment the tenth year of 
King Chuang, chia-wu cycle (687 B.C.). He entered Nirvana the 15th year of 
King Hsiang, chia-shén cycle (637 B.C.): which makes up to to-day (A.D. 568) 
1205 years. 


If the note is authentic — but that cannot be guaranteed — this 
would be a matter of a correction made by Kumiarajiva to a pseudo- 
historical chronology which was current in China until the beginning 
of the sixth century, and which placed the birth (not enlightenment) 
of Sakyamuni on the eighth day of the fourth month of the tenth 
year of King Chuang (687 B.C.)*7. 

According to the note which we have just quoted, Kumarajiva 
fixed the Nirvana in 637 B.C. This supplies us with information on 
the chronology of the Madhyamaka as Kumarajiva, his disciples 
and contemporaries conceived it in the fourth and ‘fifth centuries 
of our era, since it is in years after the Nirvana that they dated the 
great scholars ASvaghosa, Nagarjuna, Aryadeva and Harivarman. 

The eighth year of the Aung-shih period (A.D. 408)'*, Kumarajiva 
translated the Ch’éng shih lun (Satyasiddhisastra, T 1646) of Hari- 
varman, and ordered his disciple Séng-jui to make a commentary 
of it. After Kumarajiva’s death in 413 or, more likely, 409, Séng-jui 
put his master’s last teachings into writing and composed a preface 
to the Satyasiddhisastra. This last is quoted in extracts by Chi-tsang 
(549-623) in his commentaries-on the Satakaéastra of Aryadeva (Po 


16 No connection with the famous Tao-an of the fourth century. 

1? Cf. E. ZURCHER, Conquest ..., p. 271-272. 

18 According to the Li (T 2034, ch. 8, p. 78¢ 22). — By the terms of the K'ai 
(T 2154, ch. 4, p. 513 a 18) translation started on the 8th day of the 9th month 
of the 13th Aung-shih year (11 October 411) and ended the 15th day of the 9th month 
of the 14th Aung-shih year (4 November 412). The date put forward by the Lr is 
to be preferred, Kumarajiva probably having died in 409. 
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tun shu, T 1827), the Madhyamakasastra of Nagarjuna (Chung kuan 
lun shu, T 1824) and the Three Treatises (San lun hsiian i, T 1852). 


T 1827, ch. 1, p. 233a@ 8-14: The master [Séng]-jui, in the preface to the 
Satyasiddhisastra which he composed after the death of his master Shih 
(Kumarajiva), quotes the latter’s words: ‘After the Buddha’s Nirvana, in 
the year 350, Ma-ming (ASvaghosa) was born: in 530, Lung-shu (Nagarjuna) 
was born”. He also said: “ASvaghosa made the end of the Good Law (saddharma) 
illustrious; Nagarjuna appeared at the beginning of the counterfeit Law 
(pratirupaka)” ... 1? [Séng]-chao and [Séng]-jui together say that T’i-p’o (Aryadeva) 
was born in the year 800 or so”’. 

T 1824, ch. 1, p. 186 23-25: At what moment of the counterfeit Law 
(pratiripakadharma) was Nagarjuna born? The master [Séng]-jui, in his preface 
to the Satyasiddhisastra, quotes the words of his master Lo-shih (Kumfrajiva) 
and says: “ASvaghosa was bor in the year 350, and Nagarjuna in the year 530°’. 

T 1852, p. 3c 10-14: In bygone days, the dharmacarya Lo-shih (Kumara- 
jiva), after having translated the Satyasiddhisdstra, ordered Séng-jui to make 
a commentary of it. After the death of the master Kumarajiva, Séng-jui put 
his last teachings down in writing and composed the preface to the sastra; 
he says: “The Satyasiddhisastra was composed by a sage of the Hinaydna, 
from the land of Chi-pin (Kasmir), in the 890 years after the Buddha's 
Nirvana, Harivarman, the most illustrious of the disciples of Kumarita”’. 


These accounts which proffer several variations could lead to 
confusion: two interpretations are possible: 

a. Asvaghosa and Nagarjuna were born respectively in 350 and 530 
after the Nirvana. According to the chronological system of Kumarajiva, 
described above, the Nirvana occured in 637 B.C. It follows that 
Asvaghosa was born in 637 — 350 = 287 B.C., and Nagarjuna in 
637 — 530 = 107B.C. 

b. AsSvaghosa was born in 350 after the Nirvana (287 B.C.), and 
Nagarjuna 530 years after ASvaghosa?°, or 350 + 530 = 880 years 
after the Nirvana, which gives us A.D. 243. 

It is evidently this last date which was adopted by Kumarajiva, 
his disciples Séng-chao and Séng-jui and his contemporary Hui-viian. 

In his Biography of Aryadeva (T’i-p’o p’u-sa chuan, T 2048, p. 186 ¢ 8; 
187 2 18), Kumiarajiva makes Nagarjuna the master and predecessor 
of Aryadeva. This is a matter of a well-established tradition and 
which was to be reproduced for centuries ?*. 


-*® On the respective duration of the saddharma and the pratiriipaka, see LAMOTTE, 
Histoire, p. 211-217. 

20 A difference of 530 years between ASvaghosa and Nagarjuna is more than 
unlikely, but the many forgeries which circulated in China in the name of Aévaghosa 
made his dating impossible. 

2. Cf. Fu fa tsang, T 2058, ch. 6, p. 318¢; Hsiian-tsang, in T. Watrers, Travels, 
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The disciples and contemporaries of Kumarajiva invariably place 
Aryadeva in the “800 years or so” after the Nirvana: 

a. Séng-chao, disciple of Kumarajiva, reached Ch’ang-an with him 
in 401 and worked there until his death in 414. With the aid of 
Kumirajiva’s notes, he composed his famous commentary on the 
Vkn (Chu Wei-mo-chieh ching, T 1775) and edited, among other 
things, a preface to the Satakasdstra (T 1569) by Kumarajiva. In this 
preface, which has come down to us (T £569, p. 167 ¢ 12; Ch’u, T 2145, 
ch. lt, p. 774 12), it is said: ‘After the Buddha’s Nirvana, 800 years 
or so, there was a great pravrajita scholar, named T’i-p’o (Aryadeva)”. 

b. We have seen above that Séng-jui, another of Kumarajiva’s 
disciples, was of the same opinion. 

Finally, Hui-yiian (334-417), the master of the Lu shan, who was 
closely connected with Kumarajiva, wrote in his preface to the Ta 
chih lun ch’ao (T 2145, ch. 10, p. 75 6 27-29): “There was an eminent 
scholar of the Mahayana, named Lung-shu (Nagarjuna); he was 
born in India and came from a brahman family... He shared his lot 
with the 900 years after the Nirvana (#2 7. 9 Z @)”. 

Therefore, when Kumarajiva and his followers placed Nagarjuna’s 
birth in 530, we should understand 530 after Asvaghosa who was 
himself born in 350 after the Nirvana. Thus Nagarjuna, born in 880 
after the Nirvana (= A.D. 243), lived during the ninth century after 
the Nirvana and could have been the master of Aryadeva whom all 
the sources place in “800 or so” after the Nirvana. In short, the 
chronological facts supplied by Kuméarajiva and which represent the 
Kasmirian tradition of the fourth century can be interpreted in the 
following way: 

637 B.C. The Buddha’s Nirvana. 

287 B.C. Birth of Asvaghosa. 

A.D. 243 Birth of Nagarjuna succeeded by Aryadeva. 

A.D, 253 Composition of the Satyasiddhisastra by Harivarman. 

Two indications, pointed out by R. Hikata??, enable us to check 
the correctness of the date A.D. 243 proposed for the birth of 
Nagarjuna. 

a. Kumirajiva, in fact, was not the first to translate Nagarjuna’s 
works. The Upadeéa (T 1509) quotes at least once (ch. 49, p. 411 @ 29) 


JI, p. 100, 200, and S. BEAL, Life, p. 135; I-tsing, tr. J. TAKAKUSU, p. 181; Bu-ston, 
Tl, p. 130; Taranatha, p. 83. 
22 Introduction to the Suvikrantavikramin, p. LIY-LIII, in the notes. 
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from the Dagabhimikasiitra destined to form the 22nd section of 
the Avatamsaka. Nagarjuna composed a commentary on this sitra 
entitled Dasabhimikavibhasa which Kumarajiva translated at the end 
of the Aung-shih period, probably in 408, under the title of Shih chu 
p’i-p’o-sha lun (F 1521). In fact the Chinese catalogues list among 
the works translated by Dharmaraksa at Ch’ang-an, between A.D. 265 
and 313, a P’u-sa. hui-kuo ching & # 74 i8 £2. This translation is 
noted in the Ch’u (T 2145, ch. 2, p. 85 17), and the Li (F 2034, 
ch. 6, p. 63 @ 23) which remark: “The colophon says that this is an 
extract from the DaésabhumikaSdstra of Nagarjuna”. It therefore 
results that a work by Nagarjuna had already reached China about 
A.D. 265. 

b. Kumarajiva, supposed author of the Lung-shu p’u-sa chuan 
(T 2047), ends his observations by remarking (p. 185 6 2-3; 186 & 28-29): 
“From the time that Nagarjuna left this world until today, more 
than a hundred years have passed”. If this biography, mentioned 
for the first time in the Li tai san pao chi (T 2034, ch. 8, p. 79a 7), 
was really drawn up at the beginning of the fifth century of our era, 
Nagarjuna’s death would have occurred towards the end of the third 
century. 

It therefore really does seem that, for Kumarajiva and his school, 
Nagarjuna was placed between A.D. 243 and 3007. 

However, Nagarjuna was a pupil of the brahman Rahulabhadra, 
author of a Prajiaparamitastotra which usually appears at the head 
of the Sanskrit manuscripts of the Prajiias and which is reproduced 
in full in the Upadesa**. The main theses of the Madhyamaka 
are formulated in it. This would lead us to believe that the ““Nagarjunian”’ 
phase of the Madhyamaka covered the whole of the third century 
A.D. and overlapped into the fourth. 


This long digression throws some light on the date of the Vkn 
which, among other Mahayanasiitras, was one of the sources of the 


73 According to the Tibetische Lebensbeschreibung Sakyamuni's, tr. A. SCHIEFNER, 
St. Petersburg, 1848, p. 310, Nagarjuna lived for 60 years. Other sources make him 
live for 100, more than 200, more than 300, 529 or S71, 600 years. Account must 
also be taken of Nagarjuna’s previous births, reincarnation of Ananda (cf. P. DEMIEVILLE, 
BEFEO, XXIV, 1924, p. 218, 227-228). 

74 Cf. NAGARJUNA, Traité, p. 1060, note 2. 
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Madhyamaka. It is best to place it at the latest in the second century 
of our era. 

It has been seen above (p. Lxxxv1) how it was closely connected with 
the oldest known portions or recensions of the Prajiiaparamitas, the 
Ratnakita, the Avatamsaka and the Mahasamnipata. 

Internal evidence supports this great antiquity. Only the enlarged 
Prajiidparamitas (Paficaviméatisah., p. 214-225; Satasih., p. 1454- 
1473; AstadaSasah., T 220, ch. 490-491, p. 4904 - 4976} mention 
the ten Stages (bhumi) of the Bodhisattvas. The Astasahasrika, the 
earliest known text of the Prajfids, does not breathe a word about 
them. The Vkn, which also remains silent on this subject, ranks as 
one of the oldest Mahaydnasitras. 

So when did these really begin to appear? The Indian Mahiayanist 
tradition would have it to be 500 years after the Nirvana, but without 
supplying us with any valid synchronism. Some modern authors, 
“roughly speaking’’, place the elaboration of the “basic text’’ of 
the Prajiias between 100, or even 200 B.C., and A.D. 100. In fact, 
the present state of information does not allow any hypothesis on 
the Jerminus a quo of the Mahaydnasitras. 


VI" 
THE DIVISIONS OF THE VKN 


In the three Chinese versions that have come down to us, the 
Vkn consists of 14 chapters bearing more or less the same titles. 
I reproduce here a synoptic table drawn up by H. Hasnimoto, 
A Study of the True Character of the Vimalakirtinirdesa, Indogaku 
Bukkyogaku Kenkyi, Vi, 1958, p. 216. (See page xc1x). 


The Tibetan version of the Kanjur only consists of 12 chapters of 
which these are the titles: 

1. Sans rgyas kyi iin yons su dag pa glen gzi: Introduction (with 
reference) to the purification of the Buddha fields. 

2. Thabs la mkhas pa bsam gyis mi khyab pa: The inconceivable 
skill in means. 

3. Nan thos dah byan chub sems dpah gtan bar rmas pa: The refusal 
to enquire by the Sravakas and Bodhisattvas. 

4. Na ba yan dag par dgah bar bya ba: Consolations to the sick man. 
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5. Rnam par thar pa bsam gyis mi khyab pa bstan pa: Teaching 
on the inconceivable liberation. 

6. Lha mo: The goddess. 

7. De bZin gSegs pahi rigs: The family of the Tathagata. 

8. Gitis su med pahi chos kyi sgor hjug pa: Yatroduction to the 
doctrine of Non-duality. 

9. Sprul pas zal zas blans pa: Obtaining of food by the imaginary 
(bodhisattva). 

10. Zad pa dan mi zad pa zes bya bahi chos kyi rdzons: Instruction 
on the Exhaustible and the Inexhaustible. 

11. Ayig rten gyi khams miion par dgah ba bians pa dan de bzin 
gsegs pa mi hkhrugs pa bstan pa: Appropriation of the Abhirati 
universe and vision of the Tathagata Aksobhya. 

12. Son gyi sbyor ba dar dam pahi chos gtan ba: Antecedents 
and Transmission of the Good Law. 

The reader can easily find the beginning of these chapters by 
consulting the concordance of the versions of the Vkn which appears 
at the beginning of this introduction. 

Here now is a synoptic table of the contents of the Vkn according 
to the Tibetan and Chinese versions, with the titles reconstructed 
in Sanskrit : 


Cc 
Kanjur 


1, Buddhaksetrapariso- 
dhananidanam. 

II. Acintyam upayakau- 
Salyam. 

Il. Sravakabodhisattva- 
nam prasnatyagah. 


IV. Gignasammodanam. 

V. Acintyavimoksanirdes$ah. 

VI. Devi. 

VII. Yathagatagotram. 

VIL. Advayadharmamu- 
khapravesah. 

IX. Nirmitena bhojana- 
danam. 

XK. Ksayadksayam itt 
dharmavisarjanam. 

XI. Abhiratilokhadhator 
grahanam, Aksobhyasya 
tathagatasya darsanarm. 

XI. Purvayogah, sad- 
dharmasya parindand. 
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Chih Ch’ien 
I. Buddhaksetram. 
II. Updéyakausalyam. 
Ill. Sravakah. 


IV. Bodhisativah. 

V. Dharmavacanam. 

VIL Acintyam. 

VII. Satsvasamdarsanam. 
VIEL. Tathadgatagotram. 
IX. Advayapravesah. 


X. Sugandhakiijas tatha- 
gatah. 
XI. Bodhisattvacarya. 


XIL. Aksobhyas tathagatah. 


XIU. Dharmapija. 


XIV. Maitreye parindand. 


Kumiarajiva 
I. Buddhaksetram. 
II. Upayah. 
IL. Srdvakah. 


IV. Bodhisattvah. 


V. Mafijusriyo glanaprechd, 


VIL Acintyam. 

VII. Sattvasamdarsanam. 

VII Tathdgatagotram. 

IX. Advayadharmamukha- 
pravesah. - 

X. Sugandhakiifas tatha- 
gatah. 

XI. Bedhisativacaryd. 


XI. Aksobhyas tathagatah. 


XIV. Dharmapuja. 


XIV. Parindand. 


VII 


THE LOCALISATION OF THE VKN 


Hsiian-tsang 
I. Niddnam. 


I. Acinityam updyakau. 
dalyam, 
Hl. Sravaka. 


IV. Bodhisattvap. 

V. Glanaprccha, 

VL Acintyam. 

VII. Satésvasamdarsanan 

VIL. Bodhyangani. 

IX. Advayadharmanmukh, 

X. Sugandhakdtas tathé. 
gatah. 

XI Bodhisattvacaryd. 


XII. Yathagatasya dariq 


XII. Dkarrmapiija. 


XIV. Parindand. 


Early exegetists attached considerable importance to the localities 
and assemblies in which the Siitras were expounded. The action of 
the Vkn is a coming and going between the Amrapilivana and 
Vimalakirti’s house in Vaisali (Basarh, district of Muzaffarpur, in 
Tirhut), with a quick trip to the Sarvagandhasugandha universe 
(zenith region). 

I. In the Amrapflivana in Vaisali (Ch. I). — The Buddha Sakya- 
muni expounds the Law there, surrounded by an immense assembly 
of Sravakas, Bodhisattvas and Devas. 

Ratndkara, accompanied by 500 young Licchavis, comes to find 
him there (I, § 7). 


THE LOCALISATION OF THE VKN cl 


IL. In Vimalakirti’s dwelling (Ch. ID. — Vimalakirti, remaining at 
home, simulates a sick man (II, § 1); the notables of the town come 
in a crowd to enquire after his health (IT, § 7). 

II. In the Amrapalivana in Vaisali (III-IV, § 1). — One by one, 
Sakyamuni invites ten Sravakas, three Bodhisattvas and an Upasaka 
to go for news of Vimalakirti’s health. All refuse. Majfijusri alone 
accepts the mission. 

IV. In Vimalakirti’s dwelling (IV, §2 - EX, §4). — Mafijusri, accom- 
panied by an enormous crowd of Sravakas, Bodhisattvas and Devas, 
leaves the Amrapdlivana and goes to Vimalakirti’s home (IV, § 2). 
The assembly sits on gigantic thrones purposefully sent by the Tathagata 
Merupradiparaja of the Merudhvaja universe (V, § 7). 

V. In the Sarvagandhasugandha universe (IX, § 5-8). — On Vimala- 
kirti’s orders, an imaginary bodhisattva goes to the universe in question, 
asks the Tathagata Sugandhakita for some remains from his meal 
and is given satisfaction. 

VI. In Vimalakirti’s dwelling (IX, §9-18). — The imaginary bodhi- 
sattva, accompanied by countless Bodhisattvas from the Sarvagandha- 
sugandha universe, returns to Vimalakirti’s dwelling (IX, § 9). 

VII. In the Amrapalivana in Vaigsali (X-XID). — The whole assembly 
gathered in Vimalakirti’s home is transported to the Amrapalivana, 
into the presence of Sdkyamuni (X, §2). At a particular moment, 
the Bodhisattvas of the Sarvagandhasugandha universe leave the 
Amrapalivana to return to their own universe (X, § 20). The Abhirati 
universe of the Tathagata Aksobhya is miraculously brought into 
the Amrapalivana, and then put back in place (XI, § 4-7). 


ro 


In the mind of the Indian author, all these movements are purely 
fictitious: mere changes of decor to give more emphasis to the action 
and dialogue. The positive and meticulous Chinese, however, took 
them literally and whenever their pilgrims went to Vaisali, they did 
not fail to enquire about. the various places mentioned in the Vkn. 
The cicerones naturally had an answer for everything and, when 
the need arose, invented things they knew nothing about whatsoever. 
Their survey data were piously collected by the Chinese pilgrims, 
committed to memory and reproduced through the centuries. 

1. Fa-hsien stayed in India from 402 to 411 and, between 414 and 416, 
wrote out an account of his journey. In this Fa-hsien chuan, the record 
devoted to Vaisali is very short (T 2085, p. 861 ¢ 13-15): 
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Inside the town of Vaisali, the Lady Amrapaii built a stipa in honour 
of the Buddha: it is still exactly as it was originally. Three li to the south 
of the town, west of the road, there is the garden which this same Amrapali 
presented to the Buddha so that he could take up residence there '. 


2, The Shui ching “Classic of the Waters” is a small text which is 
traditionally attributed to the Han dynasty, but which was probably 
written during the period of the Three Kingdoms (220-265). In 527, 
Li Tao-yiian published a Shui ching chu, ““Commentary on the Classic 
of the Waters” in which he made use of various sources. One of them, 
the Wai kuo shih, ‘‘Matters concerning foreign kingdoms” by Chih 
Séng-tsai, is the first to mention Vimalakirti’s house: 


The town of Vaisali has a perimeter of three yojana. The house of Wei-chieh 
(Vimalakirti) is to the south of the palace in the great enclosure, seven li 
distant from the palace. The building is destroyed and only the spot where 
it was can be scen?. 


3. Hsiian-tsang, who visited Vaisali around 635, was particularly 
interested in the holy places mentioned in the Vkn. The information 
that he collected is recorded in the Hsi-yii-chi by Pien-chi (T 2087, 
ch. 7, p. 9085) published in 646, and the Ta-T’ang ta tzt én ssi 
san tsang fa shih chuan (T 2053, ch. 3, p. 235) published by Hui-li 
and Yen-ts’ung in 664 and revised in 688. Here are some extracts 
from them: 


The foundations of the old town of Vaisali have a perimeter of 60 or 
70 li; the palace has a perimeter of four or five li and contains few inhabitants. 
Five or six li to the north-west of the palace, a samgharadma is reached where 
some monks, not many in number, teach the doctrines of the Sammitiya sect 
of the Hinayana. Nearby, there is a stiipa, on the spot where, in olden days, 
the Tathdgata expounded the Vimalakirtisiitra and where the Sresthiputra 
Pao-chi (Ratnakara) and others presented him with precious parasols (ratna- 
cchatira) ... 

Three li to the north-east of the samgharama [situated on the banks of 
the Markatahrada “Monkey Pool”], there is a stiipa on the spot of the 
foundations of Vimalakirti’s ruined house: this house has many wonders. Not 
far from there, there is a sacred dwelling (shén shé): one would say a pile of 
bricks, but tradition has it that it is a pile of stones; this is the place where 
the éresthin Vimalakirti appeared sick and expounded the Law. Not far from 
there, there is a stiipa: it is the ruined house of the sresthiputra Ratnakara. 
Not far from there, there is a stiipa: it is the ruined house of the lady Amrapali... 


‘Cf. J. Lecce, A Record of Buddhistic Kingdoms, Oxford, 1886, p. 72. 
2 Cf. L. Petecn, Northern India according to the Shut-ching-chu, Rome, 1950, 
p. 28-30. 
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A little to the south [of the stiipa called “The Last Look’’], there is a 
vihara and, in front of it, a stupa: this is the Amrapilivana which that lady 
presented to the Buddha °. 


Here, Hstian-tsang differs considerably from the written tradition. 
According to the Vkn (I, § i and 7), it was in the Amrapalivana that 
Sakyamuni expounded the Siitra and received the offering of parasols 
from Ratnakara and his companions; for Hsiian-tsang, these two 
scenes were set in a spot further north, not far from the palace. 
Furthermore, the Vkn (II, § 7; FV, § 3) has it that Vimalakirti simulated 
sickness in his own home, whereas for Hsiian-tsang it is a question 
of two different places. 

4. A score of so years after Hsiian-tsang, the Chinese envoy Wang 
Hsiian-ts’é visited Vaisdali, measured the ruins of Vimalakirti’s house 
with his tablet and found it one chang (ten feet) square. The event 
is noted in the Fa yiian chu lin (T 2122, ch. 29, p. 501 c¢ 10-13) 
compiled by Tao-shih in 668: 


During the Asien-ching period (656-660) of the Great T’angs, an imperial 
order entrusted the wei-ch’ang-shih (chief of the guard and archivist) Wang 
Hsiian-ts’é with a mission. That is why he set out for India. He went to the 
dwelling of Ching-ming (Vimalakirti). He measured it with his official tablet 
(Au); it was exactly ten times its dimension (ten Aw), that is why he named it 
Fang-chang 7 “The squared chang”. 


P. Pelliot* accepts the date of 656-660 proposed by the Fa yiian 
chu lin; but for S. Lévi*, Wang Hsitan-ts’é carried out this measuring 
several years earlier. In fact, the Shih chia fang chih by Tao-hsiian 
(T 2088, ch. 1, p. 960c 17-21), published in the first yung-hui year 
(650), has it that this measuring took place “recently”, and the Fo 
tsu tung chi (T 2035, ch. 39, p. 365 ¢ 10-12) by Chih-p’an (1269-1271) 
places this event in the 17th year of the chéng-kuan period (643). 

5. Whatever ‘the details are, the expression fang-chang became 
traditionally used in China to describe Vimalakirti’s house. It flows 
from the brush of I-ching (635-713) in his Ch’iu fa kao séng chuan 
(T 2066, ch. 2, p. 88 8), of Chan-jan (711-782) in his Wei-mo ching 
ltieh shu (T 1778, ch. 7, p. 669¢ 13-14), of Hui-lin (737-820) in his 


3° T. WaTTERS, On Yuan Chwang’'s Traveis, I, London, 1905, p. 63, 66-67. 

* P, PELLIOT, Autour d'une traduction sanscrite du Tao-té king, T’oung Pao, XII, 
1912, p. 380, note 2. 

5 §. Lévi, Les Missions de Wang Hiuan-ts‘e dans t'Inde, JA, 1900, p. 19-20 of 
the off-print. 
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I ch’ieh ching yin i (T 2128, ch. 6, p. 342 611), of Tao-yiian (ca 1004) 
in his Ching té ch’uan téng lu (T 2076, ch. 6, p. 251 @ 8-9), etc. 

It does not seem as though the expression fang-chang had its 
equivalent in Sanskrit. In modern Chinese it is still used to describe 
the abbot of a monastery. 


Vill 
VIMALAKIRTI IN INDIAN TRADITION 


The Bodhisattva is, by definition, an enlightenment-being (bodhi- 
Sativa). His career includes two crucial moments: I. The production 
of the thought of enlightenment (bodhicittotpdda) or high resolve 
(adhyaSaya) to become a fully and perfectly enlightened Buddha in 
order to ensure the welfare and happiness of all beings; 2. The 
attainment of the supreme and perfect enlightenment (anuttara 
samyaksambodhih) which characterises the Buddhas. 

In consequence, the role of the Vaipulyastitras devoted to the great 
Bodhisattvas is to tell us where, when and before which Buddha the 
Bodhisattva produces his bodhicitta and determines through his vows 
(pranidhana) the qualities with which he intends adorning his future 
Buddha field (6uddhaksetra), and where and when this same Bodhisattva 
reaches supreme and perfect enlightenment. Thus the SukhavativyGha 
informs us about these two essential moments in the life of the 
Buddha Amitabha and, with regard to Mafijuéri, similar details are 
supplied by the Maiijuéribuddhaksetragunavytha *. 

In contrast, Indian tradition is silent on the cittotpada and abhisam- 
bodhi of Vimalakirti (abridged form, Vim.). This silence can be 
explained by the relatively modest place held by this Bodhisattva in 
Mahayanist hagiography; it is also justified by the philosophical 
radicalism of Vim. for whom “enlightenment is already acquired by 
all beings” (IJ, § 51). If enlightenment is an innate and universal 
property, the question of reaching enlightenment does not arise. 

The Vkn itself only gives rather vague details about its hero. 
In the Buddha Sakyamuni’s time, Vim. was a lay bodhisattva, living 
in Vaisali. He was married, father of a family, and enjoyed a great 
fortune (II, §2; VII, § 6). However his presence on earth was only 


' See article Mavfijusri, T’oung Pao, XLVIII, 1960, p. 17-23. 
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skillful means (updya) in order to convert beings to the Buddha’s Law 
and the doctrines of the Great Vehicle. Theoretically, he did not 
believe in beings or things; in practice, he worked for the benefit and 
happiness of all creatures. Hence his contradictory actions, arising 
both from wisdom (prajfid) and great compassion (mahdkarund), which 
made him appear sometimes as a sceptic and sometimes as a believer 
I, § 3-6; TTT, § 3, 16-18; IV, § 20; VII, § 1; IX, § 19). 

Endowed with invincible eloquence (apratihatapratibhana), he also 
had inconceivable psychic powers (rddhyabhijfid) at his command 
which enabled him to reduce or enlarge his home at will (IV, § 3; 
V, § 7), curb Mara (III, § 63), transform a necklace into a belvedere 
(I, § 75), create imaginary bodhisattvas and instantaneously send 
them off to the furthermost universes (IX, §4, 7), shrink these 
universes and pack one inside the other (XI, § 5-6), etc. 

Vim., who denies the birth and death of beings, refuses to make 
his provenance known to Sariputra. However, the Buddha Sakyamuni 
explains that, before making his appearance in Sahaloka, Vim. dwelt 
in the Abhirati universe, ruled over by Aksobhya (XI, § 2-3). We know 
no more than this, and it is strange that Vim. does not come into 
the long jataka related by Sadkyamuni at the end of the Vkn (XII, 
§7-15)*. 


* 


Outside the Vkn, Vimalakirti is also mentioned in some Sutras 
and Sastras of the Great Vehicle. Here are some references which 
have no pretentions to being complete. 

1, Mahdsamnipata (T 397). — We have seen above (p. Lxxxvi) that 
certain texts which went into the compilation of this voluminous 
compendium had already been translated by the beginning of the third, 
even second century of our era, but the passages where Vim. is 
mentioned do not belong to these oldest parts. 

T 397, ch. 31, p. 2165-217 c: In the Eastem region, there is an universe 
called W’u-tang (Apramana): there, a Buddha named Wu-kung-té (Paficaguna) 
always expounds the Good Law and converts beings; also there, a bodhisattva 
named Jih-mi (Siryaguhya) listens attentively to the Law and contemplates 
space. He perceives innumerable Bodhisattvas going from East to West and 
asks the Buddha where they are going. Paficaguna explains to him that those 


* However, see Professor Lamotte’s remarks on this in his translation of the 
Stiramgamasamadhisitra, La Concentration de la Marche Héroique, Brussels, 1965, 
p. 191-192, § 78, note 181 (translator's note). 
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Bodhisattvas, responding to a previous vow by Sakyamuni, are gathering in 
the Sah@ universe in the Western region in order to spread the Law there. 
He asks Siiryaguhya also to set out for the Saha universe with a miraculous 
dharani. Faced with the bodhisattva’s fears and hesitations, he insists, saying: 
“Siryaguhya, are you not the Vimalakirti of the Saha universe, why should 
you be afraid?” The bodhisattva admits this identification: “Yes, that Vimalakirti 
there is myself. In that universe, I am present in the form of a layman 
(avadatavasana) and I expound the principles of the Law to beings. I sometimes 
appear as a brahmana, ksatriya, vaisya, Sidra, [svaradeva, Sakra devendra, 
Brahma deva, Nagaraja, Asuraraja, Garudaraja, Kimnararaja, pratyekabuddha, 
Sravaka, Sresthin, stri, kumaraka, kumarika, tiryagyoni, preta or naraka, in 
order to convert beings”. Finally, Stiryaguhya, alias Vimalakirti, equipped 
with the dhdrani, goes to Sakyamuni. - 

T 397, ch. 35, p. 239 (Tib. trip., vol. 36, p. 181, folio 114 @ 5 sg.): 
In the Easter region, beyond buddhaksetras as numerous as the sands of an 
infinite number of Ganges, there is a Buddha universe called Wu-chin-té (Yors 
su gdun ba med pa = Nisparidaha); there, a Buddha named Chan-po-chia- 
hua-sé (Tsam pa kahi mdog = Campakavarma) always expounds the Good 
Law and converts beings; there also, a bodhisattva named Jih-hsing-tsang 
(Ni mahi Sugs kyi siin po = SiryakoSagarbha) listens to the Law attentively 
and contemplates space. He perceives innumerable Bodhisattvas going from 
East to West... [Rest as above]. 

T 397, ch. 48, p. 31l¢ 3126: The Buddha said to Maitreya: In times 
gone by, during the 31st kalpa, the Buddha ViSvabhi appeared in the world 
and expounded the Law to the four assemblies. At that time, there was a 
great brahman named Pusyayajiia who took his refuge in the Three Jewels 
and observed the five precepts. He had eight pupils: 1. Pusyavajra, 2. Pusya- 
nabhika, 3. Pusyajalika, 4. Pusyavarman, 5. Pusyaksatriya, 6. Pusyavrksa, 
7. Pusyavirya, 8. Pusyanandika. The brahman invited them to take their refuge 
in the Three Jewels, observe the five precepts, drive out all negligence and 
produce the cittofpada. His pupils refused, but faced with their teacher's 
insistence, they said to him: If, for a thousand years, you make use of only 
two bodily attitudes (iryapatha), walking and standing, without ever sitting 
or lying down, if you eat only one ball of food a week and you practise these 
austerities for a thousand years, then we will take refuge in the Three Jeweis”’. 
The brahman took them at their word and swore to observe these austerities,; 
a voice from the sky predicted to him that one day he woukl be the Buddha 
Sakyamuni of the Bhadrakalpa. 

Then follows the application-of the jataka to persons of the present: the 
brahman Pusyayajiia of that time is the present Buddha Sakyamuni; Pusya- 
vajra is Rahula Asuraraja; Pugyandbhika is Vemacitra Asuraraja; Pusyajalika 
is Prabarada Asuraraja; Pusyavarman is Bali Vairocana; Pusyaksatriya is 
Mararaja Papiyan; Pusyavrksa is Maitreya; Pusyavirya is Vimalakirti; Pusya- 
nandika is Devadatta. 


2. A sequel to the Vkn consists of an early Siitra which styles 
itself Ting-wang ching TR 7 #2 (T 477, p. 595 c 14; T 478, p. 6044 2, 
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6) or Kuan-ting-wang ching i TR 2 #2 (T 479, ch. 2, p. 613 c 6), in 
Sanskrit Murdhabhisiktarajasitra “Siitra of the King with capital 
Consecration”. The Tables du Taishéd Issaikyé, Nos 477-479, mistakenly 
give it the title of Vimalakirtinirdesa. 

To judge by the Chinese translations that have come down to us, 
this Stitra existed in three very different versions: 

a. Ting wang ching (T 477), in one chiian, translated in Ch’ang-an, 
between 265 and 313, by Dharmaraksa of the Western Chin. This 
translation is mentioned in the catalogues by Chih Min-tu (compiled 
between 326 and 342) and Tao-an (374), It had other names as well: 
Ta fang téng ting wang ching, Mahavaipulya Murdhabhisiktarajasitra ; 
Wei-mo-chieh tzu wén ching, Vimalakirtiputrapariprcchasttra; Shan-ssu 
tung-izi ching, Sucintakumarasitra. This is the first translation. 
See Ch’u, T 2145, p. 8 a 15; Chung A, T 2146, p. 118 a@ 3; Li, 
T 2034, p. 63 a 2; Nei, T 2149, p. 241 a 12; T'u, T 2151, p. 353 5 23; 
K’ai, T 2154, p. 494 @ 17. 


The Buddha, staying in the Amrapalivana in Vaisali, goes alms-seeking 
at the home of Vimalakirti who had a son named Shan-ss (Bhadracinta or 
Sucinta). The latter is with his wife, in the middle of watching women’s 
games from the top of a storied house, when he sees the Buddha arrive. He 
addresses his wife with verses in praise of the Buddha’s merits. The Buddha 
stops before the Kum@ra’s house. Exchange of gathd referring in particular 
to the bhitakoti. The Kumara offers the Buddha a lotus. Sariputra requests 
the Kumara to expound his ideas on the DAgiakoti, etc. Pirnamaitrayaniputra 
in turn addresses him with gatha, to which he replies with further gdarhd. 
These arouse the admiration of Pirna. The Buddha approves of them by 
treating the Kumara as a Bodhisattva and questions him in turn. The Kumara 
replies by again returning to the bAitakeri. Ananda in turn expresses his 
admiration, in prose and in verse. The Kumara replies with gathd. The Buddha 
asks him if he is ‘‘fearless’, etc. Long instruction by the Buddha in prose and 
verse: Sumyatd style, archaistic Chinese ... The Kumara obtains the anutpattika- 
dharmaksanti, leaps in the air for joy. The Buddha smiles and predicts to 
Ananda that the Kumara will become a Buddha with the name of #u-kou-kuang 
(Vimalaprabha). Siriputra asks the title of the Siitra: it is Ting-wang ching. 
Explanation of this title and transmission (parindand) of the Siitra 2. 


b. Ta ch’éng ting wang ching, Mahayana Mirdhabhisiktardajasitra 
(T 478), in one chiian, translated in Chin-ling, about 546, by 
Upasinya (or Urdhyasiinya) of the Eastern Wei. This translation, 
also called Wei-mo érh ching, Vimalakirtiputrasiitra, would be the 


? 1 reproduce here the summaries of the MirdhabhisiktarajasGtra and the 
Candrottaradarikapariprccha which Professor P. Demiéville was kind enough to send 
me and for which I am extremely grateful. 
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second or third ; the catalogues consider it quite close to Dharmaraksa’s 
version. See Chung A, T 2146, p. 118a@ 4; Li, T 2034, p. 98c 17; 
Nei, T 2149, p. 266 a 18; T’u, T 2151, p. 3654 27; Hsti kao séng chuan, 
T 2060, ch. 1, p. 430 c 21-23; K’ai, T 2154, p. 538 a 18. 

In this translation, the Kumara is named Shon-sni-wei (Bhadracinta or 
Sucinta), It is not expressly said that he is Vimalakirti’s son; he is a Kumara 
“from Vimalakirti’s neighbourhood”. On the Buddha’s chance arrival, he is 
not with his wife on top of the storied building, but with his nurse who is 
carrying him in her arms. 

The Kumira is playing with a lotus flower which he is holding. He addresses 
his nurse with pgdthd requesting her to ict him go down to the Buddha. 
Stupefaction of the nurse. Exchange of gdéthd between the Buddha and the 
Kumara (on bhitakoti, etc.). He offers his lotus flower to the Buddha and 
invites him to expound on his Law, (free of prthagjana or Sravaka). Sariputra 
questions him on his Law, and the Kumara replies with gashd. Intervention 
by Purnamaitrfyaniputra, etc. Admiration of Ananda. The Buddha asks the 
Kumara if he is fearless. What follows is similar to the T 477, but in a 
clearer style and more classical terminology. The Kumara will become a Buddha 
with the name of Ching-ytieh (Vimalacandra). Title of Siitra and parindand. 


c. Shan ssi tung tza ching, Sucintakumarastitra (T 479), in two 
chiian, translated in Ta-hsing (near Ch’ang-an) by Jinagupta of the Sui. 
Begun the seventh month of the 11th year of the k'ai-huang period 
Guly-August 591), the translation was finished two months later; 
the upasaka Fei Chang-fang took it down with his brush, and the 
Ssramana Yen-ts’ung wrote the preface. According to one catalogue, 
this would be the fourth translation. See Li, T 2034, p. 103¢ 9; 
Nei, T 2149, p. 276a 17; T’u, T 2151, p. 366a@ 9-10; K’ai, T 2154, 
p. 548 4 24. 

Here, the Kumara is a member of the household or family of Vimalakirti 


the Licchavi. Same setting as in T 478, with the nurse... The text follows 
closely that of T 478, but the style is even more classical. 


3. Expanded version of the Vatsasiitra, the Ksiraprabhabuddhasutra 
(T 809, p. 754¢ 23-755a 20), translated by Dharmaraksa, tells of 
a meeting between Vimalakirti and Ananda, probably borrowed from 
the Vkn (cf. ITI, § 42, note 77). 


4. Candrottaradarikapariprecha, quoted with this title by Santideva 
in his Siksasamuccaya, p. 78, /9. Jinagupta of the Sui translated it 
into Chinese with the title of Yiieh shang nii ching (T 480). According 
to the Li tai san pao chi (T 2034, ch. 12, p. 103 ¢ 8), reproduced by the 
other catalogues, the translation was begun the fourth month of the 
llth year of the k'ai-huang period (April-May 591) and completed 
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two months later; the upadsaka Liu-p’ing took it down with his 
brush and the Sramana Yen-ts’ung wrote the preface. According to 
the Tibetan version (OKC No. 858) executed at the beginning of the 
ninth century by Jinamitra and his team, the Siitra had the title of 
Candrottaradarikavyakarana. 

Candrottaradarik4 is the daughter of Vimalakirti and his wife Vimala. 
Only just born, she is as tall as a child of eight. She is sought in marriage on 
every side. Her father announces that in seven days time she herself will 
choose her husband by ringing a bell at a crossroad. On the sixth day a 
lotus flower grows on her hand in which appears a nirmana Buddha who 
exhorts her to promise hersejf to the Buddha, On the seventh day she goes 
to the Buddha by flying through the air so as to avoid the crowd of her suitors. 
On the way, she converses with Sariputra. Having reached the Buddha, she 
debates with KaSyapa, Ananda, Majfijuéri, etc. She transforms herself into a 
man so as to become a monk. At first sight, this text seems to have no doctrinal 
resemblance to the Vkn. 


5. The Ta ch’éng pén shéng hsin ti kuan ching (T 159) is a late 
Sotra which was translated in Ch’ang-an in the Li-ch’tian sstt by the 
Kagmirian Prijiia, in the sixth year of the chéng-yiian period (790); 
the Emperor Tai-tsung wrote the preface (cf. Chéng yiian mu lu, 
T 2157, ch. 17, p. 891 2). 


T 159, ch. 1, p. 2915 18: The Bodhisattva Vimalakirti is a member of 
the assembly of the Satra expounded in Rajagrha on the Grdhrakiitaparvata. 


In the Gupta and Post-Gupta period Stotras circulated in praise 
of the eight Great Caityas. Of these we possess in Tibetan translation 
two Astamahdsthdnacaityastotra (Bstod, I, Nos 24, 25) attributed to 
one Nagarjuna, fictitious or late; we also have a Pa ta ling t’a ming 
hao ching (T 1685) translated by Fa-t’ien at the end of the tenth century; 
and finally we have an Asfamahdsthanacaityavandanastava in a Tibetan 
translation (Bstod, I, No. 57) and a Chinese transliteration (T 1684) 
by Fa-t’ien*. According to the Chinese transliteration, this last work 
was by King Hargsa Siladitya; according to the Tibetan version, 
the author was King Harsadeva of Kasmir: these attributions are 
worthless. 

The eight great caityas in question commemorate eight great 
miracles of the Buddha: I. his birth in Kapilavastu, in the Lumbini 


3 On the caityastotras, see S. Lévi, Une poésie inconnue du roi Harsa Siladitya, 
Actes du X* Congrés international des Orientalistes, II, 1, 1897, p. 189-203 (article 
reprinted in the Mémoriai Sylvain Lévi, Paris, 1937, p. 244-256); P.C. BAGCHI, 
The Eight Great Caityas and their Cult, THQ, XVII, 1941, p. 223-235. 
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gardens, 2. his enlightenment at Gaya, 3. his first sermon in Varanasi, 
4. his victory over the heretics in Sravasti, 5. his descent from the 
TrayastrimSa heaven in SAamkasya (near Kanydkubja), 6. his sermon 
on the schism in Rajagrha, 7. his announcement of his death in 
Vaisali, 8. his entry into Nirvana in KuSinagara. 

According to the T 159 with which we are concerned here, there 
was a great light in which there appeared “the eight inconceivable 
great precious stipas of the Tathagata”. However, in enumerating 
them, the T 159 differs from the traditional list: 

T 159, ch. 1, p. 294 5 1-4: 6. In Magadha, near Rajagrha, on the 
Grdhrakitaparvata, there is the ratnastipa where the Buddha expounded 
the Mahayana, namely the Mahaprajnia, the Saddharmapundarika, the Ekayana- 
cittabhimisttra (T 159), etc. — 7. In Vaisali, in the Amrapalivana, there is 
the ratnastiipa where the éresthin Vimala the Inconceivable feigned sickness. 


The introduction of Vimalakirti into the Buddha's feats shows 
how much prestige he enjoyed at the time. 

T 159, ch. 4, p. 3066 23-c 12: The Buddha is very benevolent and very 
compassionate. One day in Vaisdli, he expounded the most deep Law to 
Vimalakirti: Vimalakirti, he said, the pure mind is the root of good actions; 
the impure mind is the root of bad actions: Cittasamkfesat samklisyante, 
‘cittavyavadandad visudhyante (cf. above, p. LXXIV). In my Law the mind is sovereign: 
all dharmas depend on the mind. You are now a grhastha, but you possess 
great qualities. You abound in jewels and necklaces; the men and women 
who surround you are at peace and joyful. You possess the samyagdrsti; 
you do not decry the sriratna; animated by filial piety, you honour your 
parents. You have produced great maitri and karund, you give to orphans and 
you spare even the ants. Asanti is your clothing, maitri and karun@ are your 
abode. You revere virtuous people; your mind is free of pride; you have pity 
for all beings as if they were little children. You do not covet wealth; you 
always practise »udita and upeksa; you revere the triratna without ever tiring. 
You sacrifice yourself for the Law, and that without regret. You are an 
avaddatavasana, but, without leaving the world, you possess countless and infinite 
qualities. In times to come, after having fulfilled the ten thousand practices, 
you will go beyond the triple world and experience great bodhi. Skilled in 
the mind as you are, you are a true srammana, a true brdhmana, a true bhiksu, 
a true pravrajita. A man such as you is what is called a “householder-monk” 
(grhasthapravrajita). 


6. The Tathagatacintyavisayasiitra, translated by Devaprajiia in 691, 
by Sikgananda about 700, includes Vimalakirti in its assembly of 
Bodhisattvas (cf. T 300, p. 9054 18; T 301, p. 909 a 20), 


7. Vimalakirti also participates in the assembly of the Mafijusrimila- 


kalpa (T 1191, ch. 1, p. 8384 13; ch. 5, p. 855 a 7), translated under 
the Sung, between 980 and 1000, by T’ien-hsi-tsai. 


REFERENCES TO THE VKN IN INDIAN SASTRAS CxI 


Indian records of Vimalakirti are somewhat scanty. However, in the 
sixth century, quite a few legends circulated in China regarding his 
family, father, mother, wife, son. Chi-tsang (549-623) reports them in 
his commentaries of the Vkn (T 1780, 1781). To go into them here 
would be to go beyond our self-assigned compass. 


IX 
REFERENCES TO THE VKN IN INDIAN SASTRAS 


Once again, we only draw attention to quotations of the Vkn in 
Indian Buddhist treatises, whether they have been preserved for us 
in the original or in Chinese translations. 


1, Tsa p’'i yi ching (T 205), translated by an unknown hand under 
the Late Han (A.D. 25-220). 

Ch. 2, p. 509 8: Vimatakirti has said: “This body is like a heap 
of foam. Purify it by washing it, and do violence to it so as to become 
patient” '. A free reference: cf. IL, § 9; ITI, §34; VI, §1; X, §9. 


2. Mahaprajfiiapadramitopadesa (T 1509), translated by Kumarajiva 
between 402 and 404. 

Ch. 9, p. 1224 22-6 14 = III, § 42-43. 

Ch. 15, p. 168 6 14-15 = summary of Ch. VIIL 

Ch. 17, p. 188 a 1-3 = III, §3. 

Ch. 28, p. 267 c 7-10 = summary of Ch. HT. 

Ch. 30, p. 278 b 14-16 = I, § 17-18. 

Ch. 30, p. 2844 1-3 = V, § 13. 

Ch. 85, p. 657.5 7-8 = I, § 16. 

Ch, 88, p. 6825 4-9 = X, § 5; IX, § 11. 

Ch. 92, p. 709a 45 = I, § 13, sub-fine. 

Ch. 95, p. 727.4 19-21 = general reference to Ch. VIII. 

Ch, 98, p. 7445 15 = VII, §3, sub fine. 


3. Maitreyapariprechopadesa (T 1525), commentary on the Mai- 
treyapariprecha of the Ratnakiita, translated between 508 and 534 by 
Bodhiruci of the Northern Wei: 

Ch. 3, p. 245@ 10 = 1, § 14. 


‘ This quotation, which appears at the end of the narration, is possibly an 
interpolation. 
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4. Ratnakitacaturdharmopadesa (T 1526). Commentary by Vasu- 
bandhu on section 47 of the Ratnakita. It was translated by 
Vimoksasena of the Eastern Wei, in Yeh, in the monastery of Chin-hua, 
on the first day of the ninth month of the third year of the Asing-ho 
period (6 October 541). Cf. K’ai, T 2154, ch. 6, p. 543 a 24. 

P. 277 4 8-277b 15 = 1,§ 14 mm fine up to and including § 18. 


5. Mahayanavatarasastra (T 1634) by Saramati (in Chinese, Chien-i 
8 @. or Chien-hui 2 #2), translated into Chinese, between 437 and 


2 Chien-i, author of the Mahayanavatarasastra, composed, at the beginning of 
the 600 years aller the Nirvana, a commentary of the Saddharmapundarikasastra 
by Nagarjuna (cf. T 2068, ch. 1, p. 52.c 27-28); he is also attributed with an abridged 
commentary on the DaSabhimikaésastra by Vasubandhu (cf. T 2073, ch. |, p. 156 ¢ 12). 

According to Chinese tradition (T 1838, ch. I, p. 63 ¢ 5-21), the bodhisattva 
Chien-hui 24 #. whose name in Sanskrit is spelt So-fo-mi-ci 22 "Ht AK (Saramati) 
was a bodhisattva of superior standing. In the 700 years after the Buddha's Nirvana, 
he was born in Central India into the ksatriya caste ... He composed the Mahiayanottaca 
Ratnagotrasastra = Katnagotravibhadga Mahayanottaratantrasastra (T 1611) and the 
[Mahayana] dharmadhatunirvisesasastra (T 1626 and 1627). 

The Sanskrit origina! of the Ratnagotravibhaga Mahayanottaratantrasastra, discovered 
in Tibet by R. Samkrtydyana, has been edited by E.H. JOHNsTON, Patna, 1950, 
and translated by J. TAKasaxI, A Study on the Ratnagetravibhdga (Serie Orientale 
Roma, XXXIID, Rome, 1966. The Tibetan version, which attributes the work to 
Maitreya-Asanga, and has the title of Theg pa chen pohi rgyud bia mahi bstan bees 
(Mahdyanottaratantrasdstra) has been translated into English by E. OBERMILLER, 
The Sublime Science ..., Acta Orientalia, IX, 1931, p. 81-306. — This work has been 
the subject of many studies in Japanese: K. TSUKINOWA, Kukyd-ichijd-hdshd-ron ni 
tsuite (On the Uttaratantrasastra), The Journal of the Nippon Research Association, 
Vol. 7, 1934; M. Hatrori, Busshd-ron no ichikésatsu (A Study on the Fo sing louen), 
Bukkyéo Shigaku, Vol. 4, No. 3/4, 1950; H. Ut, Héshd-ron Kenkyé (A Study on RGV), 
Toékyd, 1959; J. TAKASAKI, Siructure of the Anuttard3rayasiitra (Wu-shang-i-ching), 
Journal of Indian and Buddhist Studies, Vol. VIII, No. 2, 1960. 

In this work, Saramati professes a Buddhism heavily tinged with monism where 
the immaculate and luminous mind (amaiam prabhdsvaram cittam) is raised to the 
level of a supreme entity. There can be found in E. FRAUWALLNER, Die Philosophie 
des Buddhismus, 1956, p. 255-264, an excellent account of this system. 

As for the Dharmadhatunirvigesagastra, this is a short treatise in 24 verses which 
was commented upon and translated by Devaprajiia in 691. In the version of the 
Ch'i-tan (T 1626) the commentary is inserted between groups of verses; in that of 
the Sung (T 1627), the commentary follows the verses. Its attribution to Chien-hui 
(Siramati) is firmly established. Fa-tsang (643-712) compiled a sub-commentary of 
this work (T 1838). - ; 

The majority of modern exegetists .distinguish two Saramatis: the first being the 
author of the Ratnagotravibhaga and the Dharmadhatunirvisesa; the second being 
the author of the Mahayanavatira. This was already the opinion of N. Péari in his 
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439, by Shih Tao-t’ai of the Liang (cf. Li, T 2034, ch. 9, p. 85 @ 23; 
K'ai, T 2154, ch. 4, p. 5224 11): 
Ch. 2, p. 454 5-10 = abbreviated quotation of Ch. V, § 20. 


6. The Vkn appears in the long list of the Stitras of the two Vehicles 
drawn up by the Nandimitravadina (T 2030, p. 14a 26), a work 
translated by Hsiian-tsang in 654. 


J. The Vijiiaptimatratasiddhi (T 1585), established and translated 
by Hstian-tsang im 659-660, contains several implicit references to 
the Vkn. Cf. the tr. by L. pz La VaLLée Poussin, p. 110, 214, 421, 
425, 427, 531, 697. 


8. In his Madhyamakavrtti (p. 333, 6-8), a commentary on the 
Karikaés by Nagarjuna, Candrakirti (seventh century) has a vague 
reference to Ch. IX of the Vkn. This reference is missing in the 
Tibetan version. 


9. SiksGsamuccaya of Santideva (seventh century). The Sanskrit 
original has been edited by C. BENDALL (abridged form: B). A Chinese 
translation (abridged form: C), T 1636, was carried out in Pien-liang, 
in the first half of the eleventh century, by Dharmaraksa of the Sung. 

B. p. 6,/0-1] = C. p. 765 14-16 = VII, §3. 

B. p. 145,7/-75 = C. p. 103 & 19-24 = VI, § 4. 

B. p. 153,20-22 = C. p. 1056 23-24: Missing in our versions of 


the Vkn. 
B. p. 264,6-9 = C. p. 1266 15-19 = VI, §6. 


article: A propos de fa date de Vasubandhu, BEFEO, 1911, p. 10-17 of the off-print; 
it is also the opinion of Dr H. Ul, Jndo-tetsugaku Kenky# (Studies in Indian Philosophy), 
Vol. 5, Tokyo 1929, p. 138; Héshé-ron Kenkyi (A Study on RGV), Tokyo, 1959. 

However, Professor M. Hattori, to whom I owe this information, considers Saramati 
1 and Saramati II to be one and the same person and who would have lived between 
Nagarjuna and Asanga-Vasubandhu. The arguments he put forward to me in-his letter 
of 27 March 1962 are most impressive and 1 sincerely hope that he will make them public 
one day. 

Anyway, Saramati antedates Sthiramati, in Chinese An-hui- 2. or Hsi-ch’ih-lo- 
mo-ti #. 4 4 AK A native of Lata in Southern India (Central or Southern Gujarat), 
a pupil of Gunamati, bestowed with a monastery by the Maitraka Guhasena (556-567), 
Sthiramati was, in the sixth century, one of the ten great Indian commentators of 
the Triméika (cf. K’uei-chi, in T 1830, ch. 1, p. 231 ¢ 19-23). He was director of the 
Vijianavadin schoot of Valabhi whose rival was that of Nalanda represented by 
Dharmapala. It seems that Sthiramati’s ideas were spread in China by Paramartha 
(500-569). 
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B. p. 269,/7-12 (C. missing) = VI, § 13. 

B. p. 269,73 -270,3 (C. missing) = IX, § 13. 

B. p. 270,4-7 (C. missing) = X, § 6. 

B. p. 273,6-7 (C. missing) = IV, §20. 

B. p. 324,/1-327,4 = C. p. 136c 21-1375 10° = VII, §6, st. 16, 
18-41. 


10. Siitrasamuccaya (T 1635) of Dharmakirti (alias Santideva) 
translated in the first half of the eleventh century by Dharmaraksa 
of the Sung, assisted by Wei-ching. According to the Tibetan translation 
(Corpier, Ill, p. 323), this is a work by Nagarjuna‘. 

Ch. 8 p. 69 10-14 = IV, § 14. 

Ch. 8, p. 69.¢ 14-17 = VIII, § 17. 

Ch. 9, p. 72.¢ 16-25 = V, § 20. 


11, During the Council of Lhasa (792-794), the Vkn was frequently 
invoked as a scriptural authority. : 

a. In the Chinese records (tr. P. Demiévitte, Le Concile de Lhasa, 
Paris, 1952), defended by Mahayana (Hva-San; Ho-shang), we find 
the following quotations: p. 80 = III, §52; p. 113-114 = VIII, 
§ 33; p. 126 = VIII, § 6; p. 152 = I, § 10, stanza 12. 

b. In the Bhavanakramas of Kamalasila, protagonist of the Indian 
side: 

Bhavanakrama I, ed. G. Tucci, Minor Buddhist Texts, Il, Rome, 
1958, p. 194,8-77 = IV, § 16. 

Bhavanakrama ITI, ed. G. Tucct, Minor Buddhist Texts, 11, Rome, 
1971, p. 13,7-9 = II, § 12 ia fine; p. 22,10-14 = IV, § 16. 


3 In his translation of the stanzas, Dharmaraksa of the Sung reproduces textually 
the version by Kumarajiva (T 475). 

* In his Bodhicaryavatara, V, verses 105-106, Santideva recommends the reading 
of the Siksdsamuccaya and the Siitrasamuccaya, but we are none too sure if he 
attributes the latter work to himself or if he considers it to be a work by Nagarjuna. 
Hence the hesitation of modern critics: C. BENDAEL, Siksdsamuccaya, Introduction, 
p. IV; L. DE La VALLEE Poussin, Introduction d fa pratique des futurs Bouddhas, 
Paris, 1907, p. 48, note 1; A BANERJEE, S&trasamuccaya, 1HQ, XVII, 1941, p. 121-126. 
However the problem has now been clarified by Professor J. FittiozAt who, in his 
article Siksdsamuceaya et Satrasamuccaya (JA, 1964, p. 473-478), reaches the following 
conclusion: “Santideva did not compose a Surasamuccava independently of his 
Siksdsamuccaya where, furthermore, he iffustrates his exposilion with many quotations 
of extracts from Sifras. This is why no trace can be found of such a work. On the 
contrary, he attributes to Nagarjuna a Satrasamuccaya and which indeed exists in a 
Tibetan version as a work by Nagarjuna”. 
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The quotations given here range over six centuries and have been 
taken from nearly all the chapters of the Vkn, which only proves 
the remarkable stability of the text. Moreover, the writers who quote 
it are Madhyamikas for the most part. As we said earlier, the Vkn 
is pure Madhyamaka and was considered as such by Indian scholars. 


CXVI1 INTRODUCTION 
NOTICE CONCERNING THE TRANSLATION 


The present translation is based on the Tibetan version of the 
Kanjur (Otani Kanjur Catalogue, No. 843). It is printed in /arge 
format, 

Printed in small format are the variations and additions found in 
the Chinese version by Hsiian-tsang (TaishG, No. 476): the greatest 
variations appear in the right-hand column; additions of lesser im- 
portance are inserted in the text, but always in small format. 

Interesting points brought out by the Chinese translations by Chih 
Ch’ien (Taishé, No. 474) and especially by Kumifrajiva (Taishd, 
No. 475) are indicated in the notes. 

The passages in underlined italics are fragments of the original 
Sanskrit quoted in the Siksasamuccaya of Santideva. Other passages 
in italics are reconstructions. 

I am responsible for the division into paragraphs and the sub-titles 
in brackets. 


THE TEACHING OF VIMALAKiRTI 
CHAPTER ONE 


THE PURIFICATION OF THE BUDDHA-FIELDS 


Homage to all the Buddhas, Bodhisattvas, AryaSravakas and 
Pratyekabuddhas, past, present and to come! 


[introduction] 


1. Thus have I heard. At one time the Blessed One was in the town 
of Vaisali, in the Amrapali grove’, with a large troop of monks, 
cight thousand monks (£vam maya Srutam ekasmin samaye Bhagavan 
Vaisalinagare viharati smamrapalivane mahata bhiksusamghena sardham 
astabhir bhiksusahasraih). 

2. All these monks were holy 
men (arhat), free from impurities 
(ksinasrava), without passions 
(nithkiesa), come to great strength 
(vasibhiia), their minds delivered 
(suvimuktacitta) and their wisdom 
equally delivered (suvirnuktapra- 
jad); of noble birth (Janeya) and 
resembling great elephants (maha- 
naga); they had fulfilled their 
duty (Artakrtya), done what they 
had to do (krtakaraniya), laid 
down their burden (apahrtabhdra), 
achieved their aim (anupraptasva- 


1 Vaisali, capital of the Licchavis, now Basarh in the district of Muzaffarpur, in 
Tirhut. [t was an opulent and prosperous town at the time of the Buddha (Vinaya, I, 
p-,268; Lalitavistara, p. 21). A mango grove, situated three leagues to the south of the 
town (Fa hsien chuan, T 2085, p. 861 c 14; Hsi yi chi, T 2087, ch. 7, p. 908 ¢ 4) 
frequently served as a residence for the Buddha. There he expounded important sermons 
{e.g. Samyutta, V, p. 141 sq.). During the Buddha'‘s final visit to Vaisali, this grove 
was given to him by the courtesan Amrapali (Vinaya, I, p. 23)-233; Vin. of the 
Mahisasakas, T 1421, ch. 20, p. 135 c; Vin. of the Dharmaguptakas, T 1428, ch. 40, 
P. 856 a): it took on the name of Amrapilivana, Ambapi§livana in Pali. 
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kdrtha), completely destroyed the 
shackles of existence (pariksina- 
bhavasamyojana) ; their minds were 
delivered by perfect knowledge 
(samyagajfidsuvimuktacitta); they 
had obtained the supreme perfec- 
tion of being complete masters of 
their thoughts (sarvacetovasitapa- 
ramapdramitaprapta)?. 

3. Also to be found there were thirty-two thousand Bodhisattvas, 
Bodhisattvas who are great beings (mahdsativa); universally known 
(abhijfianabhijfidta)* ; devoted to the exercise of the great super-knowl- 
edges (mahabhijndparikarmanirydta); upheld by the supernatural action 
of the Buddhas (buddhdadhisthanaédhisthita); guardians of the town of 
the Law (dharmanagarapalaka); roaring the lion’s roar. (mahdsimhanda- 
danddin) in response to the cry echoing in the ten regions (dasadiksu 
prakirtitanadah)*; having become, without being asked (anadhyesita) 
the good friends (kalyanamitra) of all beings; refraining from inter- 
rupting the lineage of the triple jewel (¢riratnagotra); vanquishers of 
Mara and adversaries (nihatamarapratyarthika); victoriously resisting 
all opponents (sarvaparapravddyanabhibhiiia); free from any obstacle and 
the invasion of the passions (vigatasarvavaranaparyuithana); gifted with awareness, 
intelligence, knowledge, concentration, magical formulae and eloquence 
(sr timatyadhigamasamadhidhéranipratibhanasampanna), based on the 
liberations without obstacle (andvaranavimoksa); gifted with indestruc- 
tible eloquence (andcchedyapratibhdna) >, complying with the perfections 
of giving, morality, patience, vigour, concentration, wisdom, skillful 
means, vows, power and knowledge (danasilaksdantivir yadhyanaprajfio- 
payak auSalyapranidhdnabalajianapdramitdniryata)®; convinced of the 


2 List of the Sra vakagunas appearing at the start of the majority of Mahayanasiitras : 
-Sukhavativytha, p. 4,/4; Paficaviméati, p. 4,2; Astasah., p. 8,48; Satasah., p. 3,/; 
Sad. pundarika, p. 1,6; Mahavyutpatti, No. 1075 sq. It is commented on at length in 
the Upadeéa (NAGARJUNA, Traifé, p. 203-219) and the Aloka, p. 9-11. 

> The epithet abhijndnabhijnaia is usually applied to Sravakas and not to Bodhisattvas : 
ef, Sad. pundarika, p. 1,9. : 

* The instructing by the Buddha is often described as sthandda “lion's roar”: 
Anguttara, III, p. 122,6; V, p. 33,6; bhagava... bhikkhinam dhammam deseti siho va 
nadati vane {Suttanipata, v. 1015). 

5 Andcchedyapratibhana : cf. Mahavyutpatti, No. 851. 

© List of the ten paramita: Samgraha, p. 207-209. It is not quoted in full in all the 
versions. ; 
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ungraspability of all dharmas (anupalabdhadharmaksantipratilabdha) ; 
turning the irreversible wheel of the Law (avaivartikadharmacakrapra- 
vartaka); marked with the seal of signlessness (Gnimittamudramudrita); 
skilled in knowing the faculties of all beings (sarvasattvendriyajriana- 
kuSala); braving all the assemblies (sarvaparsadanabhibhuta) and 
appearing there without fear (nirbhayavikramin); accumulating great 
stores of merit and knowledge (mahdpunyajrianasambhara); their bodies 
adomed with all the primary and secondary marks (sarvalaksandnuvyafi- 
jandlamkrtakdya)’; beautiful (abhiripa) but without adornments 
(abharana); raised on high in glory and renown (yasahkirtyabhyudgata) 
like the highest peak of Sumeru; filled with high resolve, as firm as a 
diamond (vajravad drdhddhydsaya); having in the Buddha, the Law 
and the Community the faith of understanding (buddhe dharme samghe 
‘yetyaprasddena samanvagatah)*; emitting the ray of the jewel of the 
Law (dharmaratnarasmipramoksaka) and causing to rain down a shower 
of ambrosia (amrtavarsabhivarsaka); gifted with excellent and pure 
clarity of speech (varavisuddhasvaranirghosopeta); penetrating the 
dependent co-production in its deep meaning (gambhirarthapratityasam- 
utpdda)” ; having interrupted the course of the pervasion left by false 
views concerning the finite and the infinite (antdnantadrstivasanabhi- 
samdhisamucchedaka); fearlessly giving the lion’s roar (viséradah simha- 
nadanadin); causing the thunder of the great Law to reverberate 
(mahadharmameghas varanadin), absolutely unequalled (asamasama) 
and immeasurable (pramdnavisayasamatikranta); great leaders of 
caravans (sdrihavdha) obtaining the jewels of the Law (dharmarama), 
that is, stores of merit and knowledge (punyajridnasambhdra); versed 
in the principle of the Law which is correct, calm, subtle, sweet, 
difficult to see and difficult to know (rjukasdntasiksmamrdudurdréa- 
durvigahyadharmanayakusala),; penetrating the comings and goings 
(Ggamanirgama) of beings and their intentions (asaya); anointed with 
the unction of the knowledge of the unequalled Buddhas (asamasama- 
buddhajfidnadbhisekabhisikia); approaching through their high resolve 


7 The 32 Jaksane and the 80 anuvyafijana are explained in the Upadesa (NAGARIUNA, 
Traité, p. 271-281) and the Sanskrit Mahavadana, p. 101-113, where other references are 
to be found. 

® Avetyaprasdda, aveccappasdda in Pali: Digha, II, p. 93; Majjhima, 1, p. 37; 
Samyutta, II, p. 69; Afguttara, II, p. 56; Astasth., p. 213,23; Bodh. bhimi, p. 161,2; 
327,2; Mahdvyutpatti, No. 6823. 

® All dharmas being non-arisen (anutpanna) and non-extinguished (aniruddha), the 
Pratilyasamutpada in its deepest meaning is a non-production : see Ch. XII, § 12. 
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(adhydSaya), the ten powers (baila), the convictions (vaisdradya) and 
the exclusive attributes of the Buddhas (G@venikabuddhadharma); crossing 
the fearful ditch (bhairavaparikha) of bad destinies (apayadurgativini- 
pata) 10. vejecting the diamond weapon of the dependent co-production (pratityasam- 
utpade) and voluntarily (s@amcintya) assuming rebirth (Janman) in the 
paths of existence (bhavagati); great healing kings (rnahdbhaisajyardaja), 
skilled in the treatment of beings to be disciplined (vaineyasattva), 
knowledgeable of all the diseases of the passions (K/lesavyaédhi) which 
affect beings, and correctly (yathdyogam) administering the medicine 
of the Law (dharmabhaisajya); having at their disposal an immense 
mine of virtues (apram@nagunakara) and adorning, with the unfolding 
of these virtues (gunavywha), innumerable Buddha-fields (buddhaksetra); 
propitious to see and hear and unstoppable in their tasks (amogha- 
pardkrama). Even if one were to devote innumerable hundreds of 
thousands of kotinayuta of kalpas in praising their virtues (guna), one 
could not exhaust the flood of their virtues (gunaugha) ''. 

4, There were particularly (tad yatha) the Bodhisattvas : 

[Tibetan list]: 1. Samadarsana, 2. Asamadargana, 3. Samadhivikur- 
vitaraja, 4. Dharmesvara, 5. Dharmaketu 17, 6. Prabhaketu ‘7, 7. Prabha- 
vyiiha, 8. Ratnavyitha‘*, 9. Mahavytha'’, 10. Pratibhanakiita '°, 
11. Ratnakiita !7, 12, Ratnapani '*, 13. Ratnamudrahasta '?, 14. Nitya- 
pralambahasta, 15. Nityotksiptahasta 2°, 16, Nityatapta, 17, Nityamudi- 
tendriya, 18. Pramodyaraja, 19. Devaraja, 20. Pranidhanapravesapripta, 
21. Prasiddhapratisamvitprapta, 22. Gaganagafija?', 23, Ratnolkapa- 


'° Canonical expression: apayam duggatim vinipaiam nirayam upapanna; cf. Waaop- 
WARD, Concordance, p. 187, s.v. apdya. 

™ Cf. Sad. pundarika, p. 121,3: ete ca gund atas canye 'prameyd asanikhyeya yesam 
na sukarah paryanio ‘dhigantum aparimitan api kalpan bhasamanaih. 

12: Dharmaketu : Sukhavativyiha, p. 14,/4; Gandavytha, p. 3,18. 

13 Prabhaketu : Gandavyiha, p. 3,/9. 

14 Ratnavyiha : Lalitavistara, p. 60,/8; 61,22; 63,2; 73,3; also I, §17 below. 

13 Mahavyiha : Satasah., p. 7,7. 

16 Pratibhanakita : Mahavyutpatti, No. 703. 

17 Ratnakiita: Mahavyutpatti, No. 659. 

18 Ratnapani: Sad. pundarika, p. 3,5; Karandavyiiha, p. 1,12; 17,1; Mafijusrimila- 
kalpa, p. 425,19; Mahavyutpatti, No. 655. 

19 Ratnamudrahasta : Satasah., p. 7,5; Mahavyutpatti, No. 656; ZURCHER, Conquest 
of China, p. 392, n. 89. 

20 Nityotksiptahasta : Satasah., p. 7,6. 

21 Gaganagafija: Lalitavistara, p. 295,/0; Karandavyuha, p. 38,73; 39,8; 49,17; 
Siksasamuccaya, p. 127,/; Maiijusrimilakalpa, p. 40,/3; 68,21, Sadhanamala, p. 49,16; 
Dharmasameraha, §12; Mahavyutpatti, No. 700. 
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rigrhita, 24. RatnaSira??, 25. Ratnapriya, 26. Ratnasri?°, 27. Indra- 
jala?*, 28. Jaliniprabha 75, 29. Niralambanadhyana, 30. Prajhakita’®, 
31. Ratnadatta, 32. Marapramardaka, 33. Vidyuddeva, 34. Vikurvana- 
raja?’, 35. Kutanimittasamatikranta, 36. Simhanadanadin, 37. Girya- 
grapramardiraja, 38. Gandhahastin 2°, 39. Gandhakufijaranaga, 40. Ni- 
tyodyukta??, 41. Antksiptadhura?°, 42. Pramati, 43. Sujata, 44. Padma- 
srigarbha*!, 45. Padmavyiha*’, 46. Avalokitesvara, 47. Mahasthama- 
prapta 74, 48. Brahmajala, 49. Ratnadandin(7), 50. Marakarmavijeta, 
51. Ksetrasamalamkara, 52. Maniratnacchattra, 53. Suvarnacida, 
54, Maniciida, 55. Maitreya, 56. Mafijusri kumarabhita. 

(H’s Chinese list]: 1. Samadargana, 2. Asamadarsana, 3. AsamasamadarSana, 
4. Samadhivikurvitaraja, 5. Dhannesvara, 6. Dharmaketu, 7. Prabhaketu, 8. Prabhavyiiha, 
9. Mahavyitha, 10. Ratnakiifa, 11. Pratibhanakiifa, 12. Ratnapani, 13, Ratnamudrahasta, 
14. Nityotksiptahasta, [5, Nityapralambahasta, 16. Nityodgriva, 17. Nityapramuditen- 
driya, 18. Nityapramuditarfja, 19. Akutilapratisamvid, 20. Gaganagafija, 21. Ratnolka- 
parigrhita, 22. Ratnaéri, 23. Ratnadatta, 24. Indrajala, 25. Jalintprabha, 26. Anava- 
tanadhyana, 27. Prajnakiija, 28. Devaraja, 29. Marcapramardaka, 30. Vidyuddeva, 
31. Vikurvanaraja, 32. Kitanimittasamalamkara, 33. Simhanadanadin, 34. Meghasvara, 
35. Giryagrapramardiraja, 36. Gandhahastin, 37. Mahagandhahastin, 38. Nityodyukta, 
39. Aniksiptadhura, 40. Pramati, 41. Sujata, 42. Padmaérigarbha, 43. Samdadhiraja, 
44, Padmavyiha, 45. AvalokiteSvara, 46. Mahasthamaprapta, 47. Brahmajala, 48. Ratna- 
dandin, 49. Ajita**, 50. Maravijeté, 51. Ksetrasamalamkara, 52. Suvarnaciida, 
53. Manicida, 54. Maitreya, 55. Maiijusr, 56. Maniratnacchatira. 


22 Ratnaégiira: Rin chen dpah in N and FP 613; Rin chen dpal in P. 

23 Ratnasri: Sukhavativyitha, p. 14,/5; Gandavyiha, p. 4,4. 

24 Indrajala : Lalitavistara, p. 291,/8. 

25 Jaliniprabha : Mahavyutpatti, No. 705. 

26 Prajiifkiita : Sad. pundarika, p. 260, /4. 

27 Vikurvanaraja : Mahavyutpatti, No. 1409; Vikurvanarajabodhisattvasiitra, T 421; 
OKC 834, 

28 Gandhahastin: Astasah., p. 890,24; Sukhavativyiha, p. 194,//; Samadhiraja, I, 
p. 194,7; Mahavyutpatti, No. 704. 

29 Nityodyukta : Sad. pundarika, p. 3,4. 

*° Aniksiptadhura : Sad. pundarika, p. 3,5; Karandavyaha, p. 1,/7; Mahivyutpatti, 
No. 719. 

31 Padmasrigarbha : Gandavyiha, p. 2,26; DaSabhimika, p. 2,6. 

32 Padmavyiha : Gandavyuha, p. 66,77; Mahavyutpatti, No. 753. 

93 Mahasthamaprapta: Sukhavativyitha, p. 114,8; Karandavyiha, p. 1,/3; Sad. 
pundarika, p. 3,4; 375./; Samadhiraja, p. 194,6; Sddhanamilla, p. 71,4. 

3 Ajita, epithet of Maitreya (cf. LAMOTTE, Histoire, p. 782). 
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5. Ten thousand Brahmas, Brahma Sikhin?* at their head, come 
from the Aéoka universe of four continents (Asoko nama caturdvipako 
lokadh@tuh) to see, revere, serve the Blessed One and hear the. Law 
from his lips (6hagavate darsanaya vandanadya paryupdsandya dharma- 
Sravandyaca)**, were presentin this assembly (tasyadm parsadi samnipatitd 
abhiivan samnisannah)— Twelve thousand Sakras from various universes 
of four continents (caturmahaddvipaka) were also present in this 
assembly. -— Equally, other very powerful divine beings (mahesa- 
khyamahesakhya), Brahmas, Sakras, Lokapalas, Devas, Nagas, Yaksas, 
Gandharvas, Asuras, Garudas, Kimnaras, and Mahoragas were present 
in this assembly. — Finally, the fourfold community (catusparisad), 
monks, nuns, laymen and laywomen (dhiksubhiksunyupdadsakopasika), 
were there also, 

6. Then the Blessed One, seated on a majestic throne, surrounded 
and revered by several hundreds of thousands of those present, 
expounded the Law (atha khalu bhagavaA Srigarbhe simhdsane nisanno 
nekasatasahasraya parsada parivr tah puraskrto dharmam deSayati sma). 
Dominating all the assemblies, like Sumeru the king of the mountains 
rising from the oceans, the Blessed One was shining, gleaming and 
resplendent, seated as he was on his majestic throne (sumerur iva 
parvatarajah samudraGbhyudgato bhagavdn sarvah parsado ‘bhibhiya 
bhasate tapati virocate sma Srigarbhe simhasane nisannah) >’. 


[Arrival of Ratnadkara and the 500 Licchavis] 
7. Then the Licchavi Bodhisattva Ratnakara*® and five hundred 


35 Mahabrahma, king of the ritpadhdtu, more usually known by the name of 
Brahma Sahapati (Sahampati in Pali). The epithet of sikhin (Lalitavistaca, p. 393,20; 
397,12; Sad. pundarika, p. 4,9; 175,/), translated in Chinese sometimes by “topknot” 
and sometimes by “fire”, is due to the fact that Brahma is at the summit (topknot) 
of the cosmic fire which stops after having consumed his palace (T 1723, ch. 2, p. 675 c¢ 16) 
and because he breaks up the passion of the Admtadhdtu by means of the trance of the 
fire's brilliance (T 1718, ch. 1, p. 11 4). 

36 Bhagavato darsandya, etc., is a stock phrase: Sad. pundarika, p. 367,5; 425.2; 
427,7; 458,10; 463,3. 

37 Cf. Sukhavativyaha, p. 128,9: adraksus tathagatam arhantam samyaksambuddham 
sumerum iva parvatardjam sarvaksetrabhyudgatam Sarva diso ‘bhibhiuya bhdsamanam 
tapantam virocamdnam vibhrajamanam. 

The formula bhasate tapati virocate (bhdsati tapati virocati in Pali) is common: 
Maijjhima, II, p. 33,27; HI, p. 102,4; Pancaviméati, p. 10,0; Mahavyutpatti, No. 6289-91. 

38 The Bodhisattva Ratnakara “Mine of virtues” appears in the afdana of several 
Mahayanasitras: PaficavimSat, p. 5,6; Satasah., p. 6,5; Sad. pundarika, p. 3,//. 
A great Bodhisattva of the tenth stage, he was a Licchavi, a guildsman’s son 
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young Licchavis (ficchavikumara), each holding a parasol (chattra) 
formed of seven jewels (sapiaratnamaya), left the town of Vaiésall and 
went to the Amrap§ali grove, approaching the Blessed One (yendmrapdii- 
vanam yena ca bhagavams tenopasamkrantah), having reached him 
(upasamkramya), after having saluted the feet of the Blessed One with 
their heads (bhagavatah padau sirobhir vanditva) and after having circled 
round him seven times (saptakrtvah pradaksinikrtya), they cach offered 
him their parasols and, having made this offering, stood to one side 
(niryatyakante sthita abhiivan). 

8. As soon as these precious parasols had been set down suddenly 
by the power of the Buddha, they joined together into one single 
precious parasol (samanantarasamarpitani tani ratnacchattrdni sahasa 
buddh@nubhavenaikam ratnacchattram abhiivan}**, and that one single 
precious parasol covered (@cch@dayati sma) all that trichiliomegachi- 
liocosm (trisdhasramahasahasralokadhatu) *°. The surface (parimandala) 
of the trichiliomegachiliocosm appeared on the inside itself of that 
great precious parasol. Thus there could be seen on the inside of that 
great precious parasol all that the trichiliomegachiliocosm contained: 
Sumeru the king of mountains (parvatardja), Himadri, Mucilinda, 
Mahamucilinda, Gandhamadana, Ratnaparvata, Kalaparvata, Cakra- 
vada and Mahacakravada*!; the great oceans (mahdsamudra), water- 


(Sresjhiputra) and native of Vaiéali (Bhadrapalasitra, T 418, ch. 1, p. 903 a 7-8; 
Upadeia, T 1509, ch. 7, p. Il @ 6; Hsi yi chi, T 2087, ch. 7, p. 908 5 7). 

He is part of the group of eight Bodhisattvas mentioned in the Astabuddhaka, 
T 427, p. 73 2 17, and the sixteen Satpurusas “‘Worthy men”, beginning with Bhadrapala, 
and recorded, with certain variations, in several Mahayanasitras: Sad. pundarika, 
p. 3,/0-4,2; Sukhavativyaha, T 360, ch. |, p. 265 ¢ 17-21; Vigesacinlabrahmapariprccha, 
T 585, ch. |, p. | @ 13-16; T 586, ch. 1, p. 33 6 9-13; T 587, ch. 1, p. 62 & 12-17; 
Ratnakilta, T 310, ch. 17, p. 91 ¢ 14-15; ch. III, p. 623 & 13-14; Mamnjuériparinirvana, 
T 463, p. 480 6 6; Upadesa, T 1509, ch. 7, p. 111 a@ 4, etc. 

3° By virtue of his parinamiki rddhi (cf. Bodh. bhimi, p. 58-64; Sameraha, 
p. 221-222), the Buddha, with a single touch of his thumb or by means of his 
adhimuktibala, can concentrate into one objects of the same type which are offered 
lo him, bowls, flowers, parasols, etc. One of his first miracles was to unite into one 
the four bowis which the king of the gods offered to him: 

Mahavastu, III, p. 304,/6: bhagavaid sarvesam caturnam fokapGiandm catvari pdtrani 
Pratigrhnitvd amgusjhena akranta ekapdtro ca adhisthito. 

Catusparisad, p. 88: atha bhagavams caturnam maharajhdm pdtrani pratigrhyaikam 
patram adhimuktavan. 

Lalitavistara, p. 385,4: pratigrhya caikam patram adhitisthati sma, adhimuktibalena. 

“° Regarding this cosmology, see Appendix, Note I: The Buddhaksetra. 

*! Series of mountains which can be found, with some variations, in other Sitras: 
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courses (saras), lakes (tadéga), ponds (puskarini), rivers (nadi), streams 
(Kunadi) and springs (utsa)+?; then, in infinite quantities, the suns 
(s#rya), moons (candra) and stars (tdrakd), the dwellings (6/avana) 
of the Devas, Nagas, Yaksas, Gandharvas, Asuras, Garudas, Kimnaras, 
Mahoragas, as well as the dwellings of the Caturmaharajas; finally, 
the villages (gr@ma), towns (nagara), boroughs (nigama), provinces 
(janapada), kingdoms (rdstra), capitals (rdjadhdni) and all the sur- 
rounding territories (mandala)*?. And the instruction in the Law 
expounded in the world of ten regions by the Blessed Lord Buddhas 
could be heard in its entirety (vam ca dasadigloke te buddha bhagavanto 
dharmam deSayanti sa ca sarvo nikhilena Sriiyate sma)**, as if their 
voices came from that one single great precious parasol. 

9. Then the whole assembly, having seen this great wonder accom- 
plished by the Blessed One, was astonished; satisfied, delighted, 
transported, joyful, filled with happiness and pleasure, alt paid homage 
to the Tathagata, and stood to one side, watching him fixedly (atha 
kKhalu sarvavati sa parsad bhagavato ‘ntikdd idam evamripam mahaprati- 
haryam drstvdScaryapraptabhiit 45. tustodagrattamanah pramudita priti- 


Sukhavativytha, p. 128,2: Kalaparvata, Ratnaparvata, Meru, Mahameru, Muciflinda, 
Mahamucilinda, Cakravada, Mahacakravada. 

Sad. pundarika, p. 244,70; 246,3: Kdélaparvata, Mucilinda, Mahimucilinda, Cakra- 
vada, Mahacakravada, Sumeru. 

Karandavyitha, p. 91,/2: Cakravida, Mahdcakravada, Mucilinda, Mahamucilinda, 
Kala, Mahakala. 

Samadhiraja, II, p. 276,13: Cakravada, Meru, Sumeru, Mucilinda, Mahamucilinda, 
Vindhya, Grdhrakita, Himavat. 

These disordered lists do not conform with the traditional data of Buddhist 
cosmology (Koga, [II, p. 141; Atthasalini, p. 297; Jataka, VI, p. 125) which places 
nine great mountains on the golden land: in the centre, Meru; concentrically, seven 
mountains; outside the Nimindhara, the four great continents; enveloping the whole, 
the Cakravada. — Some sitras conform to these data: 

Mahavastu, [l, p. 300,/6: priffvicdlena tyam trisahasramahaschasrd lokadhatu sana 
abhiisi panitalajaia sumerus ca parvatarajé cakravadamahdcakravadd ca parvaid nimindharo 
yugandhare isamdharo ca parvata khadirakdivakarno vinatako sudarsano ca sapta parvata 
dvipantarikad tatkanye kalaparvata prthivyam osanna abhisi bodhisattvasyanubhdvena. 

Also see Divyavadana, p. 217. 

42 Cf. Mahavyutpatti, No. 4170 sq. 

+3 The sequence grama-nagara-nigama, etc., is a stock phrase in Sanskrit texts: 
Astasah., p. 685,47; Sad. pundarika, p. 72,/; 102,5; 244,10; 246,3; 247.3; Mahasamni- 
pata, p. 129,7; 133,/0-22; below, V, §7 and 9; XII, §3 and 22. The Pali is less prolix: 
Digha, 1), p. 249,30; Mahaniddesa, p. 268,27. 

*4 Cf. Sad. pandarika, p. 6,/0. 

*5 To show astonishment, the Sad. pundarika uses the two expressions @fcaryaprapta 
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saumanasyajata** tathagatam abhivandyaikante sthitabhud animisabhyam 
netrabhyam*" sampreksamana). 


{Stanzas of Ratnakara.] 


10. Then the young Licchavi Ratnakara, having seen the great 
wonder accomplished by the Blessed One, placed his right knee on 
the ground, raised his joined hands to the Blessed One and, having 
paid homage to him, praised him with the following stanzas (atha 
khalu Ratnakaro licchavikumdro bhagavato ‘ntikadd idam evamrapam 
mahdpratiharyam drsiva daksinam janumandalam pr thivyaém pratisthapya 
yena bhagavams tendiijalim pranamya tam bhagavantam namaskr tvabhir 
gathabhir abhistauti sma): 

1. Pure (Suci) and beautiful (sundara), your eyes (metra) are as 
large (visdla) as a lotus leaf (padmapatira); pure are your intentions 
(@§aya); you have reached the other shore (pdra) of tranquillity 
(amatha); you have accumulated good actions (kusalakarman) and 
conquered a great sea of virtues (gunasamudra). Holy One (ramana), 
you lead to the path of peace (Sdntimarga), all homage to you! 

2. Bull-like man (purusarsabha), Leader (ndyaka), we see your wonder 
(pratiharya). The fields (Ksetra) of the Sugatas are illumined (prabhasita) 
with a brilliant light (pravarG/oka), and their instructions in the Law 
(dharmya katha), greatly developed (vipula) and leading to immortality 
(amrtaga), can be heard throughout the reaches of space (@kasatala). 

3. King of the Law (dharmaradja), you reign through the Law over 
all beings, you lavish on them the riches of the Law (dharmavasu). 
Skillful analyst of dharmas (dtarmapravicayakusala), Instructor in 
the Good Law (saddharmadesaka), Sovereign of the Law (dharmesvara), 
King of the Law (dharmardja), all homage to you! 

4. “Neither being (saz) nor not-being (asef), all dharmas are born 
dependent on causes (hetiin pratitya samutpannah); there is in them 


adbhutaprapia, p. 125,17; 183.4; 199.3; 206.5; 249,27. We also find after them, 
audbilyaprapta, p. 6,5, 20,13; 389,5; vismayaprapta. p. 310,14; kautihalaprdpta, p. 8,1. 
— In Pili, the traditional expression is acchariyabbhutacittajata: Majjhima, 1, p. 254,2; 
330,16; I, p. 144,27; Samyutla, I, p. 156,20. 

*© Joy is shown by a series of five adjectives: rusta udagra dttamanes pramudita 
Pritisaumanasyajata : Sad. pundarika, p. 60,/; 69,7; 103,43; 209,9; 222,70; 257,7; 288,73; 
367,2; 404,7; 406,2; Suvarnabhasottama, p. 9,7; Gandavyaha, p. 99,/5; Rastrapala, 
p. 47,/8; Divyavadina, p. 297,/5; Mahavyutpatti, No. 2929-33; below, VI, §7; 
XII, § 20. 

“7 Animisabhyam netrabhyam: cf. Sad. pundarika, p. 199,10. 
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no self (d#man), no sensing subject (vedaka), no activator (kdraka); 
but good (kusala) or bad (akusala), no action (Karma) withers” **: 
such is your teaching. 

5. Great Ascetic (munindra), you have overcome Mara and his 
hordes; you have conquered supreme enlightenment (pravarabodhi), 
peace (Santa), immortality (@mria), happiness (sukka). But unaware, 
deprived of thought (citta) and attention (manasikdra), the hordes 
of the sectaries (tirthika) do not understand it. 

6. Wondrous King of the Law (adbhuta dharmardja), in the presence 
of gods and men (devamanusya), you turn the wheel of the Law 
which has a threefold revolution and twelve aspects (dharmacakram 
pravartayasi triparivartam dvddasakadram)*?; it is calmed (prasanta) 


“* This is a resumé of the ancient Buddhist doctrine teaching the Pratityasamutpada, 

Anatman and the fruition of actions. The last point recalls this stanza: 

na pranasyanti karmani kalpakotrsatair api, 

sdmagrim prapya kalamt ca phalanii khaiu dehindm. 
Cf. Divydvadiana, p. 54,9; 131,23, 141,/4, 191,/9; 282,47; 311,22; 504,23, 582.4; 
584,20, Avadanasataka, 1, p. 74,7; 80,/3; 86,6; 91,/2; 100,70; 105,/. 

4° We have, in Sanskrit, triparivartam dvadasékdram dharmacakram (Mahavastu, 
WI, p. 333,74; Divyavadina, p. 205,27; 393,23; Lalilavistara, p. 422,2; Astasah., 
p. 380,/3; Sad. pundarika, p. 179,J). We have in Pali, siparivatfam dvadasakaram 
yathabhitam fAgnadassanam (Vinaya, 1, p. 11,20; 11,25; Samyutta, V, p. 422,32). 

The expression is explained in Vinaya, I, p. 11; Samyutta, V, p. 420-424; Samyukta, 
T 99, ch. 15, p. 104 ¢-105 a; Mahavastu, IT], p. 332-333; Lalitavistara, p. 417-418; 
Mahavyutpatti, No. 1309-1324; Aloka, p. 381-382. 

The first turning (parivaria) of the noble truths is the path of vision (darsanamarga) 
and consists of four aspects (a4kdara): 1. This is suffering (idan duhkham); 2. This 
is its origin (ayam samudayah); 3. This is its extinction (ayarn nirodhah), 4. This is the 
path of the extinction of suffering (iyar: duhkhanirodhagamini pratipat). 

The second turning is the path of meditation (b/@vandmdrga) and consists of four 
aspects: 1. The noble truth of suffering should be known (duhkham dGryasatyam 
parijricyam); 2. The origin of suffering should be ended (duhkhasamnudayah prahdtavyah); 
3. The extinction of suffering should be achieved (duhkhanirodhah sdksdtkartavyah), 
4. The path of the extinction of suffering should be practised (duhkhanirodhagdmini 
pratipad bhavitavyd). 

The third turning is the path of the Arhat (asaiksamdrga) and also consists of 
four aspects: 1. Suffering is Known (duhkham parijfatamn), 2. Its origin is destroyed 
(samudayah prahinah); 3. Extinction is achieved (nirodhah saksatkriah); 4. The path 
of the extinction of suffering has been practised (dubkhanirodhagdmini pratipad bhavita). 

It is in the light of this traditional meaning that we should interpret the expression 
“wheel of the Law which has a three-fold revolution and twelve aspects” used here 
by the Vimalakirtinirdega. Neither did Kumarajiva have any doubts about it (T 1775, 
ch. |, p. 333 b 4-5). Without ignoring the ancient exegesis, K’uci-chi (T 1782, ch. 2, 
p. 1021 5-c) also sees in the triple turning the successive teachings of the Vehicles of 
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and naturally pure (svabhadvavisuddha). From then on, the three jewels 
(triratna) are revealed to the world. 

7. Those who are well-disciplined (suvinita) by your precious Law 
(ratnadharma) are unruffled (avitarka) and atways calm (nityaprasdnta). 
You are the great Healer (mahdvaidya) who puts an end to birth 
(jati), old age (Jara) and death (enarana). You have conquered a great 
sea of virtues (gunasamudra), all homage to you! 

8. Before homages (satkdra) and good deeds (sukrta)>°, you remain 
as immovable (acaia} as Sumeru; towards beings moral (Silavaf) or 
immoral (duhsila), you are equally beneficent; penetrating the sameness 
(samata) of all things, your mind (manas) Is like space (@kdsasama). 
Jewel among beings (saftvaratna), who would not honour you? 

9. Under this little parasol offered to 
the Blessed One, there appear the trichilio- 
cosm and the dwelling of the Devas and 
Nagas; thus it is that we salute his 
knowledge and vision (jidnadarsana) and 
the assemblage of his virtues (gunakdya). 

10, With this wonder (prdtihdrya) the 
being with ten powers (dasabaia) reveals 
the worlds (foka) to us; and all are like 
plays of light. Beings cry out in wonder 
(adbhuta). This is why we salute the being 
with ten powers, gifled with knowledge 
and vision >". 

11. Great Ascetic (mahdmuni), the assemblies united here (parsat- 
Samnipdia) in your presence contemplate you full of faith (prasannena 
manasa). Each one sees the Victorious One (jina) facing him; this is 
an exclusive attribute (a@venikalaksana) of the Victorious One. 

12. The Blessed One expresses himself in a single sound (ekasva- 


the Sravakas, Pratyekabuddhas and Bodhisattvas. Regarding this new interpretation 
of the turning of the wheel, see Astasah., p. 442,8-9; Paficavimsati, T 223, ch. 12, 
p. 311 & 16; Upadega, T 1509, ch. 65, p. 517 a; Sad. pundarika, p. 69,/2-J/3; 291,1-3; 
Samdhinirmocana, VII, § 30; Bu-ston, History of Buddhism, Il, p. 41-56; E. OBERMILLER, 
The Doctrine of PrajRapdramitéd, Acta Orientalia, XI, 1932, p. 90-100. 

5° According to H: “before the eight worldly states’. These eight /okadharma are 
gain (Jabba), loss (aidbha), glory (yaées), ignominy (ayasas), praise (prafamsa), blame 
(nindé), happiness (sukha) and suffering (dubkha): cf. Digha, III, p. 260; Anguttara, 
IV, p. 156; Mahavyutpatti, No. 2342-48. 

*! Stanzas 9 and 10 are missing in the Tibetan versions. Conversely, stanzas 
11 to 18 are missing in Cn, the oldest Chinese translation. They were perhaps not 
part of the original composition. 
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renodaharatiy’?. and beings, each according to his category, grasp 
ils meaning; each one says to himself that the Blessed One speaks his own language ; 
this is an exclusive attribute (Gvenikalaksana) of the Victorious One 


(jina). 


52 Conceptions concerning the instruction of the Buddha have varied considerably 
during the course of lime: 

1. According to ancient Buddhism, Sakyamuni taught throughout the forty-five years 
of his public life, and all that he said is true. This is confirmed by a common theme, 
entitled the Siitra of the Two Nights (dharmardtridvayasitra), frequently invoked in 
the texts: Digha, III, p. 135; Anguttara, IL, p. 24; Itivuttaka, p. 121; Madhyamagama, 
T 26, ch. 34, p. 645 6 18; Sumangala, I, p. 66; Upadesa, T 1509, ch. 1, p. 59 ¢ 5-7: 
yai ca rattimn tathagato anutiaram sammasambodhim abhisambujjhati yafi ca raisin 
anupddisesdya nibbanadhdétuya parinibbayati, yam eiasmim antare bhasati lapati niddisati, 
sabbam tam tath’eva hoti no afifiathd. . 

2. Possessing the gift of languages, the Buddha did not only teach in the Aryan 
tongue (dryd vdc) or in Lhe tongue of the middle Country (madhyadesavac), but also 
in barbarian languages (dasyuvac) and in the common language of the frontier-lands 
of Southern India. This is brought out in the tale of the conversion of the four kings 
of the gods (Vin. of the Sarvastivadins, T 1435, ch. 26, p. 193 a; Vin. of the 
Milasarvastivadins, Gi/git Manuscripts, III, 1, p. 256-259; Ch’u yao ching, T 212, 
ch. 23, p. 734 6; Vibhasa, T 1545, ch. 79, p. 410 a; T 1546, ch. 41, p. 306 c; T 1547, 
ch. 9, p. 482 c). 

Commenting on this episode, the Vibhasa (T 1545, ch. 79, p. 410 &) remarks: 
“It is in order to show thal the Buddha can express himself clearly in all languages that 
he expresses himself in various ways so as to cut off the doubts of those who suspect 
him of only being able to teach in the holy tongue... The Tathagata can express all that 
he wishes in any language. If he expresses himself in Chinese, it is because this language is 
the best for the inhabitants of China; equally he expresses himself in the Balkh language... 
Furthermore the word of the Buddha is light and sharp, the flow is rapid, and even 
though he speaks all sorts of languages, it can be said that he speaks them all 
at once: thus, if he expresses himself in turn in Chinese, in Balkh language, in Saka 
(Scythian) language, he pronounces all these languages uninterruptedly and, as it were, 
at the same time”. 

3. There was but a single step to take to suggest that the Buddha taught all the 
Law with a single sound (ekasyvarena) or with an instant’s utterance (ekaksanavagudaha- 
rena): Thesis No. 4 of the Mahasamghikas (BAREAU, Sectes, p. 58}; Vibhasa, T 1545, 
ch. 79, p. 410 a 16; Avatamsaka, T 278, ch. 60, p. 787 a 27; T 279, ch. 80, p. 443 ¢ 28; 
Bhadracaripranidhana, v. 30 (= T 293, ch. 39, p. 843 & 11): Great Parinirvana, 
T 374, ch. 10, p. 423 c 10-14; T 375, ch. 9, p. 665 @ 2; Dasabhimika, p. 79,27-29. 

This is the view formulated here by the Vimalakirtinirdesa which, further on (X, § 9), 
explains that it is enough for the Buddha to have a sound, a word, a syllable to teach 
the self-nature and the character of all dharmas. 

4. According to an even more radical formula, certain scholars of the Small, 
as of the Great Vehicle, affirm that the Buddha does not speak. 

Thesis 12 of the Mahasamghikas (BAREAU, Sectes, p. 60): ““The Buddhas never 
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13. The Blessed One expresses himself in a single sound (ekasvarenoddharati) and 
beings, each according to his understanding, are affected by it and profit from 
it (svakdartha): this is an exclusive attribute of the Tathagata, 

14. The Buddha expounds the Law in a single sound (ekasvarena 
dharmam desayati), and to some this brings fear (bhaya), to some joy 
(mudita), to others, repulsion (samvega); and to yet others, the 
suppression of their doubts (samsayaccheda): this is an ‘exclusive 
attribute of the Tathagata °°. 

15. All homage to you, Being with ten powers (dasaba/a), Leader 
(ndyaka), Hero (vikramin)! All homage to you, who are fearless 
(nirbhaya) and free from dread (vigatabhaya)! All homage to you who 
fulfil the exclusive attributes (d@venikadharma)! All homage to you, 
Leader of all creatures (sarvajaganndyaka). 


pronounce a word, for they stay eternally in samadhi, but beings, thinking they have 
pronounced words, jump for joy’. 

Thesis of the Vetullakas, in Kathavatthu, p. 560.14: na vattabbam Buddhena Bhagavata 
dhammeo desito. — Cf. Avatamsaka. T 279, ch. 52, p. 275 ¢ 19. 

Niraupamyastava, v. 7, of Nagarjuna (JRAS, 1932, p. 314): nodgzhrtam tvaya kimcid 
ekam apy aksaram vibho, krtsnas ca vaineyajano dharmavarsena sarpitah. 

The “Sitra of the Two Nights” was modified in consequence : 

Madh. vrtti, p. 366, 539: yan ca, Sdntamate, ratrim tathdgato ‘nuttaram samyak- 
sambodhim abhisambuddho yam ca ratrim anupdddya parinirvdsyati, asminn antare 
tathagatenaikdksaram api nodahrtarms na pravyahriam ndpi pravyaharisyati- 

Panjika, p. 419: yasydm rdtrau tathagato ‘bhisambuddho yasyam ca parinirvrto 
‘trantare tathdgaitenaikam apy aksaram nodahrtam. tat kasya hetoh. nityam samdhito 
bhagavan. ye caksarasvararutavaineydh saitvds fe tathagatamukhdd urndkosdd usnisad 
dhvanim ni$carantam srnvanti. 

Lankavatara, p. {42-143: pam ca rdtrim tathdgato ‘bhisambuddho yam ca ratrim 
porinirvasyati, atrantara ekanm apy aksaram tathdgatena nodahrtam na pravyaharisyati. 
avacanam buddhavacanam. 

The Vimalakirti says further on (X, § 9): “There are pure and calm Buddhaksetras, 
which actuate Buddha-deeds through silence (avacana), through muteness (anabhiladpa), by 
saying nothing and speaking nothing. And beings to be disciplined, because of this calm, 
spontaneously penetrate the self-nature and the marks of dharmas’’. 

5. Finally, the work of the Buddhas, the instruction of the Law, is not only 
carried out with words or the absence of words, but with a quantity of other means 
on which the Vimalakirti (X, § 8) expatiates at length. With regards to Sakyamuni, 
it seems to allow (IX, §15-16) that, in the Sahaloka, he occupies himself with many 
oral expositions of the Law (dharmaparydya). 

In conclusion, I do not think that the theses referred to above are mutually 
exclusive. The Buddhas expound the Law by sermons, by a single sound, by silence 
or quantities of other means according to the needs or exigencies of beings to be 
disciplined. It is solely through expediency that they adopt such or such a means. 

$3 Stanza translated from H. 


14 Ch. I, g11 


16. All homage to you, who have broken the fetters and links 
(sa@nucchinnasamyojanabandhana)! All homage to you who “having 
reached the other shore, are standing on firm ground” (tirnah pdaram- 
gatah sthale tisthasi)°*! All homage to you, saviour of creatures who 
are lost! All homage to you. who have escaped the course of rebirth 
(samsdragati)! 

17. You associate yourself with beings by going into their course 
of existence (gati), but your mind is delivered (vimmkia) from all 
courses of existence “As the lotus, born in water, is not defiled 
by water” (padmam ivodake jatam udakena na lipyate)**, so the 
Ascetic One (muni), like the lotus, dwells in emptiness (sunyatam 
prabhavayati). 

18. You have eliminated signs (aimitta) in all their aspects (@kara); 
you have no wishes (pranidhdna) regarding anything. The great power 
(mahanubhdva) of the Buddhas is inconceivable (acinitya). All homage 
to you, who are as unsupported (asthita) as space (@kasa)! 


[The Purification of the Buddha-fields*®.] 


11. Then the young Licchavi Ratnakara, having praised the Blessed 
One with these stanzas, also said to him: Blessed One, the five 
hundred young Licchavis who are on the path to supreme and 
perfect enlightenment (anuttardyam samyaksambodhau samprasthitah) 
question me regarding the purification of the Buddha-fields (éud- 
dhaksetraparisodhana) and ask me what this purification of the 
Buddha-fields is. May the Blessed Tathagata through pity for them 
(anukampam upadaya) then explain to these Bodhisattvas the purification 
of the Buddha-fields. ; 


$4 Canonical reminiscence probably taken from the Asivisopamasutta to which 
the Vimalakirti often refers; cf. Samyutta, IV, p. 174,/9; 175,23: tinne pGrangato thale 
litthati braéhmano. 

It goes without saying that the “brahman” in question here is really an Arhat 
possessed of Nirvana on earth; cf. Anguttara, II. p. 6,/: idha ekacco puggale dsavanam 
Khaya andsavam cetevimuttim patifidvimuttim ditth’ eva dhamme sayam abhifiid sacchikatva 
upasampajja viharati ayam vuccati puggalo tinne parafgato thate sifthati brahmano. 

53 Another canonical reminiscence; cf. Anguttara, II, p. 38-39; Samyutta, III, p. 140: 
seyyathapi uppalam va padumam va pundarikam va udake jatam udake sanmwaddham 
udaka accuggamma [hati anupalittam udakena. The Mahasamghikas and Vetullakas 
derived their fokottaravada from this text (cf. Vibhasa, T 1545, ch. 44, p. 229 a 17-18; 
Kathavatthu, p. 560,7). 

56 Regarding the Buddhaksetras, see Appendix, Note I. 
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This having been said, the Blessed One expressed his approval to 
the young Licchavi Ratnakara: Excellent, excellent, young man, you 
afe tight to question the Tathagata regarding the purity of the 
Buddha-fields. Now listen and engrave it on your mind: I shall 
begin by speaking to you of the purification of the Buddha-fields by 
the Bodhisattvas. — Excellent, O Blessed One, answered the young 
Licchavi Ratndkara and the five hundred young Licchavis, and they 
began to listen {evam ukte bhagavams itasya licchavikumdrasya raind- 
karasya sGdhukaram adat. sadhu sddhu kumara. sddku yas tvam 
buddhaksetravisuddhim a@rabhya tathdgatam pariprcchasi. .tac chrnu 
sadhu ca susthu ca manastkuru. bhasisye ‘ham te bodhisattvair buddha- 


ksetravifodhanam drabhya. — sddhu bhagavann iti ticchavikumaro rat- 
nakarah paficamatrani ca licchavikumarasatani bhagavatah pratya- 
Srausuh)>", 


12. The Blessed One then said to them: Sons of good family (kufa- 
puira), the field of beings (sattvakseira) is the Buddhaksetra of the 
Bodhisattvas. And why is it so (fat Aasya hetok)? To the extent (yavata) 
that Bodhisatitvas favour (upabrmhayanti) beings do they acquire 
(parigrhnanti) Buddhaksetras. To the extent that beings produce all sorts of 
pure qualities (ndnavidhan visuddhagunan utpaddayanti) do Bodhisattvas acquire Buddha- 


ksetras. To the extent that beings are disciplined (vinita) by these pure 
Buddhaksetras do Bodhisattvas acquire Buddhaksetras. To the extent 
that beings, entering these Buddhaksetras, penetrate the knowledge 
of the Buddhas (buddhajfianam pravisanti) do Bodhisattvas acquire 
Buddhaksetras. To the extent that beings, entering these Buddhaksetras, 
produce noble dominant faculties (dryendriyany utpadayanti) do Bodhi- 
sattvas acquire Buddhaksetras. And why is it so? Sons of good 
family, the Buddhaksetras of the Bodhisattvas draw their origin 
from the benefits (arthekriya) rendered by them to beings. 


For example, O Ratnakara, if For example, O son of good family, 
one desires to build @ndpayitum) if somebody wanted to build a palace 
on something which resembles on some piece of land and adorn it, he 

akas », it ted _ could do so easily and without obstacle; 
space (akdSasama), it can be done; yun, if he wanted to build in space (Gkasa) 
but, in space (akdsa) itself, nothing 


57 Series of formulae : 

Sadhukaram adat: sddhu ...: Sad. pundarika, p. 302,9; 397,5; 407,71; 419,20. 
Tena hi srni...: Sad. pundarika, p. 38,70; 332,8; 346,5. 

Sadhu bhagavann iti... pratyasrausit: Sad. pundarika, p. 39,6. 
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can be built (ndpayitum), nothing 
can be adorned (a/lamkartum) °°. 
Similarly, O Ratnakara, knowing 
that all dharmas are like space 
(ak@asama) and to help beings 
ripen (sattvaparipacanartham), the 
Bodhisattva who wishes to build 
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itself, he would never succeed. Similarly, 
the Bodhisattva who knows that all dhar- 
mas are like space (akasasama) produces 
for the progress (vrddhi) and welfare (Aita) 
of beings pure qualities (visuddhaguna). 
This is the Buddhaksetra he acquires. To 
acquice a Buddhaksetra of this type is not 
to build in the void (serya). 


something resembling a Buddha- 
ksetra can build a_ simulated 
Buddhaksetra, but it is impossible 
to build a Buddhaksetra in the 
void and it is impossible to adorn 
it. 

13. Also, O Ratnikara, you must know 
that the field where the thought of supreme 
enlightenment (anuttarabodhiczitta)*? is 
produced is the pure Buddhaksetra of 
the Bodhisattva: the instant he obtains 
great enlightenment, all beings who have 
started towards the Great Vehicle (ma- 
hdyanasamprasthita)®° come to be born 
in his field. 

Also, O Ratnakara, the field of good intentions (dsayaksetra) is the 
Buddhaksetra of the Bodhisattva: the instant he obtains enlightenment 
(bodhi), beings free from hypocrisy (Sathya) and deceit (mdyd)®! are 
born in his Buddhaksetra. 

Son of good family, the field 
of high resolve (adhydSaya)*? is 
the Buddhaksetra of the Bodhi- 


78 Close comparison in Majjhima, I, p. 127,30: seyyatha pi dhikkthave puriso 
dgaccheyya lakham va haliddim va nilam vd mafjittham va @daya, so evam vadeyya: 
aham imasmim akdse rupani likhissdmi riipapatubhavam karissdmiti. tam kim mafifiatha 
bhikkhave: api nu so puriso imasmim akase ripam likheyya rapapdtubhdvam kareyyati. 
— no h' etam bhanie. tam kissa hetu: ayam hi bhante dkaso arupi anidassano, tattha na 
sukaram ripam likhitum ripapdatubhavam katum. 

5° Regarding bodhicittotpdda, adhydsaya and asaya, sec Appendix, Note H. 

S09 At the instant that a Bodhisattva enters into the great stages, he is called 
bodhisattvayanasamprasthita or mahdydnasamprasthita: Vajracchedika, p. 28,47; Pafica- 
viméati, p. 214,6; Satasah., p. 1454,2. 

©! Sathya and mayd are two upaklesa: Koka, V, p. 93, Trimsika, p. 30,29; Siddhi, 
p. 367. 

62 Regarding adhyasaya, see Appendix, Note IT. 
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sattva: the instant he obtains 
enlightenment, beings who have 
accumulated all the stores of good 
roots (kusalamilasambhdra) are 
born in his Buddhaksetra, 

The field of effort (prayoga)** The field of right effort (kusalaprayoga) 
is the Buddhaksetra of the Bodhi- is the pure Buddhakgetra of the Bodhi- 

attva: the instant he obtains sattva: the instant he obtains great enlight- 
: ht bei h enment, all beings who have produced 
enlig! fenment, eings WnO afc and maintained right effort come to be 
established in all good dharmas born in his field. 
(kusaladharmapratisthita) are born 

in his Buddhaksetra. 

The production of the great The field of high resolve (adhydsaya) 
thought (uttaracitiotpada) of the is the pure Buddhaksetra of the Bodhi- 
Bodhisattva is the Buddhaksetra sattva: the instant he obtains great en- 

Bodhi . the: 4 : t lightenment, beings gifted with good dhar- 
of the : o isattva: the instan mas (Auwsaladharmasamanvagata) come to 
he obtains enlightenment, beings be born in his field. 
who have started towards the 
Great Vehicle (*mahaydnasampra- 
sthita) are born in his Buddha- 
ksetra. 

The field of giving (dana)** is the Buddhaksetra of the Bodhisattva: 
the instant he obtains enlightenment, beings who have abandoned 
their worldly goods (parityak tasarvasva) are born in his Buddhaksetra. 

The field of morality (¢i/a) is the Buddhaksetra of the Bodhisattva: 
the instant he obtains enlightenment, beings gifted with all the good 
intentions (@Sayas@manyvagata) and who observe the ten paths of good 
conduct (kusalakarmapatha) are born in his Buddhaksetra. 

The field of patience (Ksanzi) is the Buddhaksetra of the Bodhisattva: 
the instant he obtains enlightenment, beings who are adorned with 
the thirty-two primary marks (/aksanalamkrta), and who are gifted 
with the lovely perfections (pdramitd) of patience (ksdnti), discipline 
(vinaya) and calm (Samatha) are born in his Buddhaksetra. 

The field of vigour (virya) is the Buddhaksetra of the Bodhisattva: 
the instant he obtains enlightenment, beings who apply their vigour 


63 Prayoga is the efficacious effort extended by a Bodhisattva in the two-fold 
interest of himself and others. It consists of several types: Sitralamkara, p. 164,18; 
Bodh. bhiimi, p. 288. 

6* This paragraph and the following five concern the six paramita. 
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to all good dharmas (sarvesu kuSalesu dharmesv drabdhaviryahk) are 
born in his field. 

The field of meditation (dhyana) is the Buddhaksetra of the Bodhi- 
sattva: the instant he obtains enlightenment, beings gifted with 
memory (srti), presence of mind (samprajfidna) and concentration 
(samapatti) are born in his Buddhaksetra. 

The field of wisdom (prajfid) is the Buddhaksetra of the Bodhisattva: 
the instant he obtains enlightenment, beings certain to acquire the 
Absolute Good (samyakivaniyata)®* are born in his Buddhaksetra. 

The field of the four infinite states (apramdna)*® is the Buddhaksetra 
of the Bodhisattva: the instant he obtains enlightenment, beings 


®% Niyama (variations, niyamo, nyama) or, more completely, samyaktvaniydmdva- 
krénii is the entry into the absolute certainty of acquiring the supreme Good. It 
concerns a Asanti through which one enters into possession of a state of predestination 
relative to the future acquisition of samyaktva, that is to say, Nirvana. ; 

The question of niyama appears in the two Vehicles; cf. Samyutta, I, p. 196,/7; 
IH, p. 225,/0; Anguttara, [, p. 121,26 and 31; Suttanipita, v. 55, 371; Kathavattha, 
p. 307-309, 317, 480; Lalitavistara, p. 31,20; 34,0; Astasah., p. 131,20; 662,20; 679,6; 
Satasah., p. 272.8; Gandavyiha, p. 320,22; Dasabhimika, p. 11,27; Koéa, VI, p. 80-182; 
Siitralamkdra, p. 171,22; Bodh. bhiimi, p. 358,2; Madhyantavibhiga, p. 256,2; Aloka, 
Pp. 131,48; 662,25; 663,22; 679,16; below, I, §13; III, §50; IV, §20; VII, §3; X, §6. 

In the Small Vehicle, a Sravaka obtains the miydma the instant he enters the 
darsanamarga, the path of the vision of the truths, and where he produces the dubkhe 
dharmajfidnaksantih. This is explained in the Madhydntavibhaga, p. 256: aryamargotpado 
niyGmndvakrdntisamudagama iti... tathad hy utpannadarsanamargo niyato bhavati sugatau 
nirvane ca, and the Aloka, p. 131,18: samyakivaniyamah svasrdvakadarianddimargah , 
p. 679,16: bodhisattvaniyamam duhkhe dharmajaanaksantim adhigato ‘vakrantah san. 
— At the moment of the niydma, the Sravaka abandons the quality of a worldly one 
(prthagjana) to become an drya, abandons the wrong (mithyatva) to obtain the great 
Good (samyakiva). 

In the Great Vehicle, a Bodhisattva cbtains the niyama when he produces the 
cittotpada and enters the first stage (DaSabhiimika, p. 11,26-27). This stage, called 
Suddhadhy@Ssayabhimi or pramuditdvihdra (cf. Bodh. bhimi, p. 367,8), constitutes the 
third of the twelve vitdra of the Bodhisattva and coincides with the niydmdvakrantivihara 
of the Sravaka (ibidem, p. 358,2-3). 

However, the predestination of a Bodhisattva takes clearer shape in the course of 
his career. It is in the eighth stage that he becomes “absolutely predestined” 
(atyantaniyata) when he acquires the anutpattikadharmaksanti and becomes an avaivar- 
tika Bodhisattva (cf. Upadesa, T 1509, ch. 93, p. 713 5). 

66 The four apramdna, infinite states, also called brahmavihdra, Brahma dwellings, 
are goodwill (martr?), compassion (karund), joy (rnuditd) and equanimity (upeksd). 
Being of pre-Buddhist origin, these practices play a large part in both Vehicles: 
Digha, I, p. 251; Majjhima, I, p. 38; Samyutta, IV, p. 296; Anguttara, I, p. £83; 
other references in WoopwaArD, Concordance, p. 201 a; Koga, VII, p. 196; Siitralam- 
kara, p. 121-123; 184; Bodh. bhimi, p. 241-249; below, TI, § 12; HI, § 57, 69; VI, § 2-3. 
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established in goodwill (maiiri), compassion (karunda), joy (mudita) 
and equanimity (zpeksd) are born in his Buddhaksetra. 

The four means of conversion (samgrahavastu)®? are the Buddha- 
ksetra of the Bodhisattva: the instant he obtains enlightenment, 
beings possessing all the liberations (sarvavimoksaparigrhita) are born 
in his Buddhaksetra. 

Skill in means (upa@yakausalya)®® is the Buddhaksetra of the 


6? The four samgrahavastu are giving (dara), kind words (priyavadita), service 
rendered (arthacaryd) and the pursuit of a common aim (samdandarthata): Digha, III, 
p. 152, 232; Anguttara, II, p. 32, 248, IV, p. 219, 364; Lalitavistara, p. 38,/6; 160,6; 
182,6; 429,73; Mahavastu, I, p. 3,4; II, p. 395,8; Dharmasamgraha, § 19; Sutralamkara, 
p. 116,/; Bodh. bhimi, p. 112,77; 217,2. 

68 Unlike the Sravaka for whom prayfid is the ultimate element of the path, the 
Bodhisattva seeks a prajfid completed by updyakausaiya, skill) in means of salvation 
(IV, § 17, below). i 

Upayakausalya fulfils a double role: it brings about the welfare of the Bodhisattva 
himself and the welfare of others (svapardrthasadhana). We need to distinguish, with 
the Bodh. bhiimi, p. 261-272, a two-fold updyakausaipa: 

1. Upayakausatlya for oneself, aiming at the acquisition of the Buddha attributes 
(buddhadharmasamudagama): 1. compassionate solicitude for all beings {sar vasativesu 
karunasahagatdpek sa), 2. exact knowledge of all conditioned things (sarvasamskaresu 
yathabhittaparijfianam), 3. desire for that most excellent knowledge which is supreme 
and perfect entightenment (anuttarasamyaksambodhijfiane sprha)}, 4. an undefiled passage 
through the round of rebirth (asarmklisa samsdrasamsrti), 5. fervent vigour (uttapiavir- 
yata). 

2. Upayakausalya for others, so as to ripen beings (sattyaparipaka), consisting of 
the four means of conversion listed in the previous note. Through their use, a Bodhisattva : 
1. assures immense [ruit to the small good roots of beings (saitvanam parittani kuSalamiildny 
apramanaphalatayam upanayati), 2. causes to be acquired with little effort immense 
good roots (alpakrcchrendpramandni kuSsalamalani samdavartyati), 3. averts obstacles 
preventing beings from accepting the Buddhist doctrine (buddhasdsanapratiharanam 
Salivandm pratighatam apanayati), 4. causes the crossing of those who are still in 
mid-path (madhyasthan avatdrayati), 5. ripens those who have already crossed (avatirnan 
paripacayati), 6. delivers those who are already ripened (paripakvan vimocayati). 

The Sitralamkara, p. 147,3, distinguishes five categories of means: 

|. Knowledge free of concepts (nirvikalpam jfidnam) which brings about the acquisition 
of the Buddha attributes. 

2. The means of conversion (samgrahavastu) which cause beings to ripen. 

3. The confession of faults (pratidesand), delight (amwnodand) in the Buddhas, the 
invitation (adhyesana) to the Buddhas and the transference (parinamand) which speed 
enlightenment (ksiprabhisambodhi). 

4. The concentrations (samadhi) and formulae (dharani) which purify action. 

5. The “baseless” (apratisthita) Nirvana which does not interrupt the course through 
samsdra. 

It should further be noted that the wisdom of means (updyaprajfia) is particularly 
intense in the seventh stage (Dasabhimika, p. 60,6; Bodh. bhiimi, p. 349,24). 
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Bodhisattva: the instant he obtains enlightenment, beings skilled in 
all the means and practices of deliverance (sarvopdyacarydkuSala) are 
born in his Buddhaksetra. 

The thirty-seven auxiliaries of enlightenment (saptatrimsad bodhipak- 
sikd dharmah)®°? are the Buddhaksetra of the Bodhisattva: the instant 
he obtains enlightenment, there come to be reborn in his Buddhaksetra 
beings who understand the four applications of mindfulness (smrtyu- 
pasthana), the four right efforts (samyakpradhdana), the four bases of 
psychic power (rddhipadda), the five dominant faculties (indriya), the 
five powers (bala), the seven limbs of enlightenment (b0dhyanga) 
and the eight limbs of the Path (ndrgdfga). 

The transference of merit (parindmandcitta)’° is the Buddhaksetra 
of the Bodhisattva: the instant he obtains enlightenment, the adornments 
of all the virtues (sarvagunadlamkdra) appear in his Buddhaksetra. 

The teaching intended to suppress the cight unfavourable conditions 
for birth (aksanaprasamananirdesa)"' is the Buddhaksetra of the 
Bodhisattva: the instant he obtains enlightenment, all the wrong paths 
(apaya) are eliminated; and there are not, in his Buddhaksetra, any 
unfavourable conditions for birth (a@ksana). 

Observing the rules of training (siksGpadaraksana)’? oneself and 
not blaming the faults of others (aparapattipamsana) is the Buddhaksetra 
of the Bodhisattva: the instant he obtains enlightenment, the word 
for fault is not even suggested in his Buddhaksetra. 

The purity of the ten paths of good action (dasakusalakarmapatha- 
parisuddhi)7> is the Buddhaksetra of the Bodhisattva: the instant he 


5° See the detailed definition of these thirty-seven bodhipaksikadharma in Visuddhi- 
magga, ed. WARREN, Pp. 582 sq.; Arthaviniscaya, Ch. XII-X VIII; Kosa, VI, p. 283 sq; 
PaificaviméSati, p. 203-208. 

7° Parinamana is the transference of all merits to supreme and cant enlightenment: 
Aloka, p. 246,25; 247,/0; Sutralamkara, p. 130,/6; Bodh. bhiimi, p. 309-310. 

71 The eight or nine aksana are conditions for birth unfavourable to the religious life 
(asamayd brahmacaryavasdya): 1-5. rebirths among the hellbound (narakdah), animals 
(liryaficah), Pretas, the gods of long life (dirghdyuso devah); 6. crippling (idriyavatkalya); 
7. false view (mithyadarsana); 8. periods when Buddhas. do not appear (tathdgatanamn 
anutpadal): cf. Digha, III, p. 263-264, 287; Anguttara, IV, p. 225, 227; Mahavastu, 
Ii, p. 363,3; Lalitavistara, p. 412,14; Siksa’samuccaya, p. 2,4; 114,14; Gandavyiiha, 
p. 116,46; Suvarnabhasa, p. 41,/3; Mahavyutpatti, No. 2299-2306; Dharmasamgraha, 
§ 134. 

22 The five or ten Siks@pada apply, depending on their level, to monks and lay 
people: Vinaya, I, p. 83-84; Anguttara, I, p. 211. For details, see NAGARJUNA, Traité, 
p. 819-852. 

73 The ten good karmapatha consist in avoiding: |. taking life (prdndtipaia), 2. taking 
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obtains enlightenment, there are born in his Buddhaksetra beings who 
are gifted with long life (dirghayuh), are very wealthy (mahabhoga), 
continent (brahmacarin), whose speech conforms with the truth 
(satyanulomikasabda), gentle (Slaksna), who do not break up the 
assembly (#a parisadbhedaka), are skilled in reconciling adversaries 
(bhinnanam samdhanakusalah), free from hypocrisy (amraksa), free 
from malicions thought (avydpddacitia) and holding right views (sam- 
yagdrstisamanvagaia). 

14. In fact, son of good family (kudaputra), as is the production 
of the thought of enlightenment, so is the intention (yadrso bodhi- 
cittotpa@das tddrsa a@sayah). — As is the intention, so is the effort 
(prayoga). — As is the effort, so is the high resolve (adhyaSaya). 
— As is the high resolve, so is deep meditation (idhyapti). — As is 
deep meditation, so is conduct (pratipatti). — As is conduct, so is 
the transference of merit (parin@mand). 


As is the transference of merit, 
so are skillful means (updya). — 
As are skillful means, so is the 
pure field (parisuddhaksetra). — 
As is the pure field, so are pure 
beings (parisuddhasattva). — As 
are pure beings, so is pure knowl- 
edge (parisuddhajfiana). — As is 
pure knowledge, so is pure teach- 
ing (parisuddhadesana). — As is 
pure teaching, so is pure action 
of knowledge (parisuddhajrianasa- 
dhana). — As is pure action of 
knowledge, so is pure personal 
mind (parisuddhasvacitta). 


As is the transference of merit, so is 
appeasement (vpywpaiama). —- As is ap- 
peasement, so is a pure being (parisuddha- 
sativa). —— As is a pure being, so is a 
pure field (parisuddhaksetra). — As is a 
pure field, so is pure teaching (part- 
Suddhadesand). — As is pure teaching, 
so is pure merit (parifuddhapunya). — As 
is pure merit, so is pure wisdom (pari- 
Suddhaprajfia). — As is pure wisdom, so 
is pure Knowledge (parisuddhajfidna). — As 
is pure knowledge, so is pure action 
{parisuddhasd@dhana), — As is pure action, 
so is pure personal mind (parfsuddhasva- 
citta). — As is pure mind, so are pure 
virtues (parisuddhaguna). 


That is why, son of good family, the Bodhisattva who wishes to 
purify his Buddhaksetra should, first of all, skillfully adorn (a/amkartum) 


what is not given (adattadana), 3. sexual misconduct (ka@mamithydcara), 4. false speech 
(mrsavada), 5. slanderous speech (paisunyavada), 6. harsh speech (parusyavdda), 7. useless 
speech (sarmbhinnapralépa), 8. covetousness (abhidhya), 9. animosity (vydpdada), 10. false 
views (mithyddysti). Cf. Vinaya, V, p. 138; Majjhima, I, p. 42, 360; III, p. 23: 
Samyutta, IV, p. 313; V, p. 469, Anguttara, I, p. 226; Mahavastu, I, p. 107,/3; 
Divyavadana, p. 301,227; Dasabhimika, p. 23,6; Siksasamuccaya, p. 69,/3; Dharma- 
sameraha, § 56; Mahavyutpatti, No. 1687-1698; below, 1X, § 15. 

Regarding the rewards for these good actions and the penalties for the faults that 
are opposed to them, see Karmavibhanga, p. 78-80; NAGARJUNA, Traité, p. 782-819. 
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his own mind (svacitta). And why? Because to the extent that the 
mind of a Bodhisattva is pure is his Buddhaksetra purified. 


[Sariputra and the Impurity of the Sahdloka] 


15. At that moment, through the power of the Buddha, the Venerable 
Sariputra had this thought (atha khalu buddhasydnubhavendyusmatak 
S@riputrasyaitad abhavat): If the mind of a Bodhisattva must be pure 
in order for his Buddhaksetra to be purified, then, when the Blessed 
Lord Sakyamuni exercised the practices (caryd) as a Bodhisattva, 
his mind must have been impure, since today his Buddhaksetra appears 
to be so mpure. 

Then the Blessed One, knowing the Venerable Sariputra’s thought 
in his mind, said to him (atha khalu bhagavaéms tasyayusmatah 
Sa@riputrasya cetasaiva cetahparivitarkam'* ajfidyayusmantam Saripuiram 
etad avocat): What do you think of this (tat kim manyase) 7° Sariputra? 
Is it because the sun (surya} and the moon (candra) are impure 
(aparisuddhay that those born blind (/atyandha)?® cannot see them? 
— Siriputra replied: Not so, Blessed One (no hidam bhagavan); 
it is the fault of those born blind, it is not the fault of the sun and 
moon. — The Buddha continued: Similarly, Sariputra, if beings 
cannot see the splendour of the virtues (gwravyiha) of the Buddhaksetra 
of the Tathagata, the fault (dosa) is in their ignorance (ajridna); 
the fault is not the Tathagata’s. Sariputra, my Buddhaksetra is pure, 
but you yourself cannot see it. 


[Brahma Sikhin and the Purity of the Sahaloka] 


16. Then Brahma Sikhin said to Sariputra the Elder (sthavira): 
Honourable (bhadanta) Sariputra, do not say that the Buddhaksetra 
of the Tathagata is impure (aparifuddha); the Buddhaksetra of the 
Blessed One is pure. 


74 Traditional formula. -— In Pali, cefasa cetoparivitakkam afflaya: Digha, UW, 
p. 36,27; Majjhima, I, p. 458,/2; Samyutta, I, p. 137,3. — In Sanskrit, cetasaiva 
cetahparivitarkam djfdya: Sad. pundarika, p. 8,4; 33,/3; 148,3; 206,7; 218,8; 250,8; 303,2; 
below, V, §1; IX, §1; XL, §4. 

15 Traditional interrogation: Sad. pundarika, p. 76,5, 322,13; 347,12; below, XI, 
§2, 3; XIL, § 5. 

78 The comparison of the jd/yandha is often exploited in Buddhist texts: Digha, II, 
p. 328,3; Majjhima, I, p. 509,74; Udana, p. 68,6; Sad. pundarika, p. 133,3; below, IIL, 
§ 22; V, § 19. : 
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$4riputra asked: Great Brahma, king of the gods, how can you say that, at this 
moment, this Buddhaksetra is pure? 

Brahma Sikhin replied: On my part, Honourable Sariputra, I can 
see that the splendour (vyuha) of the Buddhaksetra of the Blessed 
Lord Sakyamuni equals the splendours of the dwellings (bAavana) 
of the Paranirmitavasavartin gods 7’. 

Then Sariputra the Elder said to Brahma Sikhin: On my part, 
O Brahma, I can see this great land with rises (utku/a) and dips 
(nikaia), with thorns (kantaka), precipices (prapata), peaks (sikhara) 
and chasms (§vabAra), and all filled with filth (githodiga/laparipirna) ** 


Brahma Sikhin replied: 

If you see the Buddhaksetra 
as being so impure, it is because 
there are rises and dips in your 
mind, O Honourable Sariputra, 
and because you have certainly 
not purified your intentions 
(asaya) in the knowledge (jfidna) 
of the Buddha. On the contrary, 
those who possess sameness of 
mind (citfasamata) regarding all 


Honourable Sir, your mind has rises 
and dips, and it is impure. This is why 
you suggest that the knowledge (fidna) 
and intentions (asaya) of the Buddha are 
the same, and this is why you see the 
Buddhaksetra as being impure. On the 
contrary, the Bodhisattvas who possess 
perfect sameness of mind (citsasamatd) 
regarding all beings say that the knowledge 
and intentions of the Buddha are the 
same; and so they can see the Buddha- 
ksetra as being very pure. 


beings and who have purified 
their intentions in the knowledge 
of the Buddha can see the Buddha- 
ksetra as being perfectly pure 
(parisuddha) 7”. 


[The Transformation of the Sahaloka] 


17. Then the Blessed One 
touched, with his toe (padar- 


Then the Blessed One, aware of the 
perplexity (vimati) of the great assembly 


77 The Paranirmitavasavartins “divinities who control desirable objects created by 
others" from the sixth class of the gods of the kamadhatu (cf. MALALASEKERA, Proper 
Names, Il, p. 153). The pure tands are often compared to their paradise; cf. Sukha- 
vativyiha, p. 86,/7: yatha devdh paranirmitavasavartina evar Sukhdvatydm lokadhatau 
manusyé drastavyah. 

78 Cf. Sad. pundarika, p. 144,/0; 425,/0. 

79 K is, as often, close to the Tibetan: ‘‘Men whose minds have rises and dips and 
who do not lean on the Buddha-knowledge see this ksetra as being impure. But 
Bodhisattvas are the same (sama) towards all beings; their high resolve (adhyaSaya) 
is pure and they lean on the knowledge (/fidna) and wisdom (prajfd) of the Buddha: 
then they can see that this Buddhaksetra is pure’’. 
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gusthenotksipati sma)®°, the tri-  (mahkdsamgha), touched with his toe that 

chiliomegachiliocosm (trisdhasra-  ereat land, and the trichiliocosm, adorned 

mahasahasralokadhatu), and, as with countless hundreds of thousands of 
: precious jewels, appeared like the Ananta- 

soon as he had touched it, that ripaentna yale universe belonging (athe 

universe (lokadhdtu) became like Buddha Gunaratnavyoha. 

a heap of many jewels (aneka- 

ratnakiita), a collection of several 

hundreds of thousands of jewels 

(anekaratnaSatasahasrasamcaya), 

a pile of several hundreds of 

thousands of jewels. And the Saha 

universe appeared like the Ananta- 

gunaratnavytha universe belong- 

ing to the Tathagata Ratnavyi- 

ha®!. 

The whole assembly (sarvdvati parsad) was astonished (@Scaryaprapia) 
when it found itself sitting on a splendid seat of precious lotuses 
(ratnapadmavyihdsana). 

18. Then the Blessed One said to the venerable Sariputra: Can you 
see, Sariputra, the splendour of the virtues of my Buddha-field 
(pasyasi tvam, Sariputra, etam buddhaksetrasya gunavyitham)? — Sari- 
putra replied: Yes, I can see, O Blessed Onc, that splendour that has 
never been seen or heard before (pasyami, bhagavan, etam adrstasrita- 
purvam vytham); now the splendour of the Sah@ universe is entirely manifested. 
— The Buddha continued: Sariputra, my Buddhaksetra is always 
as pure as this, but, to help inferior beings ripen, the Tathagata 
makes it appear (samdarsayati) like a field vitiated with many flaws 
(bahudosadusta). ; 

For example, O Sariputra, the sons of the Trayastrimsa®? gods 
(devaputra) take their food (6hojana) from one single precious 
receptacle (ekasmin rainabhdjane), but the ambrosia (a@rnria) which 
is the food of the gods varies according te the diverse merits 
accumulated by those gods (pun ypasamcayavisesat). 

Equally, Sariputra, beings born Equally, Sariputra, countless beings 
in the same Buddhaksetra see, born in the same Buddhaksetra have 


80 Same action by the Buddha in Majjhima, I, p. 337,37; Astasah., p. 876,17. 

5! Cf. above, 1, § 4, note 14. 

82 The Trayastrimsas “Gods of the Thirty-three” form the second class of the 
gods of the kamadhdtu; they inhabit the summit of Meru. Cf. MALALASEKERA, Proper 
Names, I, p. 1002-1004; AKANUMA, Noms Propres, p. 681-683; Kosa, III, p. 160-163. 
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in proportion to their purity 
(parisuddhi), the splendour of the 
virtues (gunavyiha) of the Buddha- 
ksetra of the Buddhas. 


19. When the splendour of the 
virtues (gunravyaha) of the Buddha- 
ksetra appeared to them, the 
minds of eighty-four thousand 
living beings (pranin) turned to- 
wards. supreme and perfect en- 
lightenment (a@nuttardyam samyak- 
sambodhau cittany utpaditani)™, 
and the five hundred young Li- 
cechavis who accompanied the Li- 
echavikumara Ratnakara obtained 
the preparatory certainty (amu 
lomiki ksantih)**. 

20. Then the Blessed One with- 
drew his psychic power (rddhi) °°, 
and the Buddha-field reappeared 
as it had been before (piirvera 
svabhavena samdrsyate sma). 


25 


different views of it, depending on whether 
their minds are pure (Suddha) or sullied 
{klista). If the mind of a man is pure, 
he can see this universe adorned with 
innumerable virtues and precious jewels 
(anantagunaratnalamkr ta). 

When the Buddha had shown them 
this splendid Buddhaksetra, the five hun- 
dred young men (kutmndra) brought by 
Ratnakara obtained the certainty con- 
cerning the non-arising of dharmas (anur- 
pattikadharmaksantipratilabho ‘bhur), and 
the minds of eighty-four thousand living 
beings (prduin) turned towards supreme and 
perfect enlightenment (anutfardyam samy- 
aksambodhau cittdny utpdditani). 


Then the Bhagavat Buddha withdrew 
the bases of his psychic power (rddhipada), 
and immediately the Buddha-field became 
as before. 


Then the gods and men (devamnanusya) who belonged to the 
Listeners’ Vehicle (Srdvakaydnika) thought: Alas! conditioned things 
are transitory (anitya bata samskardh)*®*, and knowing this, thirty-two 


53 These 84,000 living beings produced the thought of Bodhi (bo0ahicittotpada), 
the starting point of the Bodhisattva career. 

** There are divergencies here between the versions: 

I. According to the Tibetan translation and Cn, the five hundred Licchavis — who 
are already Bodhisattvas —— obtained the preparatory certainty (anufomiki ksantih). 

2. According to K and H, they obtained the certainty concerning the non-arising 
of dharmas (anutpattikadharmaksanti). 

In both cases, it concems a certainty (Asanti) relating to the same object: the 
non-arising of dharmas, but taken from a different level: amwiomiki is from the 
sixth stage; anutpartika, from the eighth. See Appendix, Note III: Nairdtmya, anutpada 
and ksdnti. 

®S Cf. Astasah., p. 875,/: atha khelu Bhagavams tam rddhyabhisamskdram punar 
eva pratisamharati sma. 

*6 Beginning of a famous stanza (cf. NAGARIUNA, Traifé, p. 688, n. 4): 

1, Sanskrit Mahaparinirvana, p. 398; Avadanaéataka, IT, p. 198,9: 
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thousand living beings (pradnin) obtained the pure eye of the Law 
regarding dharmas, without dust or stain (virajo vigatamalam dharmesu 
dharmacaksur visuddham) ®". 

The minds of eight thousand monks (Shiksu). were, through 
detachment, delivered from their impurities (anupddaydsravebhyat 
cittani vimuktani)®*, 

Finally, in eighty-four thousand 
living beings (pranin) who nobly 
aspired to the Buddha-fields 
(buddhak setresuddraddhimuktikah) 
and who had understood the 
mark of a}l dharmas to be created 
by mental illusion (sarvadharmdn 
vithapanapratyupasthdnalaksandan 
viditvd)®°, their minds turned to 


anityd vata samskard utpadavyayadharminah, 
utpadya hi nirudhyante tesam vyupasamak sukham, 

2. Digha, Il, p. 157; Samyutta, I, p. 6, 158, 200; II, p. 193; Theragathd, No. 1159, 
Jataka, I, p. 392; Visuddhimagga, ed. WARREN, p. 448: 

aniccd vata samkhard uppadavayadhammino, 
uppajjitva nirujjhanti tesam vipasamo sukho. 

87 1t should be noted that the teaching of Mahayanasiitras not only profits the 
followers of the Great Vehicle (masayanika), but also those of the Small (srdvakaydanika). 
See NAGARIUNA, raité, p. 196. Here, among the Sravakas, 32,000 are converted, 
and 8,000 bhiksus achieve Arhatship. 

A stereotyped formula serves to define conversion: 

1. In Pali: Vinaya, 1, p. 11,34; 16,6; 40,32; Digha, I, p. 110,77; II, p. 288,21; 
Samyutta, IV, p. 47,28; Afguttara, IV, p. 186,22: tassa virajam vitamalam dhamma- 
cakkhum udapddi yam kifici samudayadhammam sabbam tam niredhadhammant i: In 
him, there arose the eye of the Law that is without dust or stain, and he recognised 
that all that has arising as its law also has extinction as its law”. _ 

2. In Sanskrit: Catusparisad, p. 152, 162; Sanskrit Mahaparinirvana, p. 378; 
MahSvastu, III, p. 61,5; 339,2; Sukhavativyiha, p. 154,/; Kasyapaparivarta, § 138, 149; 
Sad. pundarika, p. 471,3: tasya virajo vigatamalam dharmesu dharmacaksur visuddham 
(vifuddham is sometimes replaced by utpannam). 

88 This deliverance of mind (cetovimuckti) in fact constitutes Arhathood, holiness: 

1. In Pali: Vinaya, L, p. 14,35; Digha, IJ, p. 35,23; Majjhima, I, p. 219,32. 
WoopwarD, Concordance, I, p. 148 6: anupddaya dsavehi cittani vimuccimsu. 

2. In Sanskrit; Mahvastu, I, p. 329,79; III, p. 67,/; 337,4; 338,20; Kasyapaparivarta, 
§ 138, 145; Rastrapala, p. 59,29; Sad. pundarika, p. 179,17: anupaddyasravebhyas cittani 
virnukidni. 

*9 Vithapanapratyupasthdnalaksana is a traditional expression (cf. Mahavyutpatti, 
No. 185). Vithapana is Middle-Indian for visshdpana, literally, stabilisation. For the 
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supreme and perfect enlighten- 
ment (anuttardyam samyaksambo- 
dhau cittany utpdditani) °°. 


meaning, cf. Madh. vetti, p. 52,/4: vitathd ime sarvadharmah, asanta ime sarvadharmah, 
vithapita ime sarvadharmah, mdyopama ime sarvadharmah. 

Also see Dasabhiimika, p. 39,14; 45,6; 55,17; 74,4; Gandavytha, p. 524,/; Siksasam- 
uccaya, p. 180,4; 236,/-4; Madh. vrtti, p. 51,/; 363,5; 565,7. 

9° This paragraph, which is a repetition of § 19, is missing in the Chinese versions. 


CHAPTER TWO 
THE INCONCEIVABLE SKILL IN MEANS OF DELIVERANCE 
{Portrait of Vimalakirti*] 


1. At that time, there lived in the great town of Vaisali a certain 
Licchavi Bodhisattva named Vimalakirti. 

In the presence of the Victorious Ones of the past (pirvajina), he 
had planted good roots (avaropitakusalamiia). He had served numerous 
Buddhas. He was convinced of the non-arising of dharmas (anutpaddaksdn ti- 
pratilabdha)?. He was gifted with eloquence (pratibhdna), He exercised 
the great super-knowledges with ease (mahabhijfidvikridita). He knew 
the formulae (dhdérani). He was possessed of the convictions (vaisa- 
radya)?. He had overcome Mara and his adversaries (#ighdtamara- 
pratyarthika). He had penetrated the deep principle of the Law 
(gambhiradharmanaya). He had achieved the perfection of wisdom 
(prajfiaparamitanirydta). He was skilled in the means of deliverance 
(upayakauSalyagatimgata). He had fulfilled the great vows (paripur- 
namahdapranidhdna)*, He knew the intentions (@Saya) and conduct 
(carita) of beings. He understood perfectly the strength or weakness 
of the faculties of beings (settvendriyavaradvara)*. He expounded the 
Law as it should be (yathdpratyarhadharmadesaka). He applied himself 
energetically to the Great Vehicle (mahaydndbhiyukta). He accomplished 
his deeds with resolution (suniscitah karmakdrakah). He adopted the 
bodily attitudes (iryapatha) of the Buddhas. He had great intelligence 
(paramamati), as vast as the sea (samudra)®. He was praised (stuta), 
complimented (stomita) and congratulated (prasamsita) by all the 
Buddhas. He was venerated (namaskrta) by all the Sakras, Brahmas 


! The moral portrait of Vimalakirti will be resumed further on (IV, § 1) by Majfjusri. 

2 Anutpddaksanti (cf. Lalitavistara, p. 33,/0; Lankavatara, p. 203,11) is synonymous 
with anufpattikadharmak sdnti. 

2 This concerns the four vaisdradya of the Bodhisattva (Mahavyutpatti, No. 782-785), 
not to be confused with the four vaisdradya of the Buddha (ibidem, No. 134-134). 

* The ten mahdpranidhana of the Bodhisattva: cf. DaSabhimika, p. 14,/5. 

5 This concerns the five mora] faculties of beings, faith (4raddha), etc: cf. Mahavyut- 
patti, No. 976-981; Koéga, I, p. 111. 

© On the intelligence of the great sea which slopes gradually, throws up bodies, etc., 
cf. Anguttara, IV, p. 198; Dasabhimika, p. 97. 
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and Lokapalas, It was in order to help beings ripen (satfvaparipdca- 
nartham) that, through skillful means (upadyakausalya), he lived in 
the great town of Vaisali. 

2. In order to convert (samgrahdya) orphans (andthasattva) and 
poor people (daridra), he had inexhaustible riches (aksayabhoga)? 
available. In order to convert immoral beings (duhsila), he practised 
pure morality (parisuddhasila). In order to convert beings who were 
cruel (cada), very cruel (pracanda), violent (raudra), angry (kredhana), 
he observed patience (ksati) and self-discipline (viraya). In order to 
convert lazy beings (Akusidasativa), he was full of the utmost vigour 
(uttaptavirya). In order to convert distracted beings (viksiptacittasattva), 
he based himself on the meditations (dhyana), right mindfulness 
(samyaksmr ti), the liberations (vimoksa), concentrations (samddhi) and recollec- 
tions (samaparti). In order to convert stupid beings (dusprajfidsattva), 
he possessed firm wisdom (niyataprajfd) *. 

3. He wore the white clothing of a layman (avaddtavasana), but 
observed the conduct of a monk (Sramanacaritasampanna)®. He lived 
in a house (grha), but kept himself away (ascrpsysta) from the world 
of desire (Kamadhdtu), the world of form (ripadhatw) and the world 
of no-form (@rupyadhatu). He said he had a son (putra), a wife 
(bharya), an harem (antahpura), but practised continence (brakmacarya). 
He appeared surrounded by servants (parijanaparivrta), but always 
sought solitude (praviveka). He appeared adorned with ornaments 
(bhisanalamkrta), but he always possessed the primary and secondary 
marks (laksananuvyafjanasaman vagata). He seemed to take food (anna) 
and drink (pana), but he always sustained himself with the flavour 
of the trances (dhyanarasa)'°. He showed himself in amusement parks 
and gaming houses (Aridadyiitasthdna), but it was always only in order 
to help ripen {paripdcana) beings who were attached (sakia) to 
entertainments (Arida) and games of chance (dyita). He followed 


7 In Vimalakirti’s house there were four inexhaustible treasures (ak sayanidhdna); 
cf. below, VI, §13, No. 6 Regarding the concept of the inexhaustible treasure, 
see VII, § 6, v. 34. 

® This paragraph concerns the six pdramitd. 

° There are frequent references in the Vimalakirti to the “roundabout ways” or 
contradictory actions of the Bodhisattvas in general and Vimalakirti in particular 
(II, § 3-6; IN, §3, 16-18; IV, §20; VII, § 1; X, §19). See the Introduction, above, p. LVII-LX. 

‘© The dhydanarasdsvadana consisting in tasting the favour, the delights of transic 
meditation is generally condemned by the texts: Lankavatara, p. 212,/4; Sitralamkara, 
p. 160,74, NAGARSUNA, Traité, p. 1027, 1045; Kosa, VIII, p. 144. See P. DEMIEVILLE, 
Le Concile de Lhasa, p. 62-70. 
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in the wake of wandering sectaries (carakapdsandikagavesin)‘', but 
retained for the Buddha and the Law (dharma) a flawless attachment 
{abhedyasaya). He understood the invocations (mantra) and commen- 
taries (Sdstra), whether worldly or transcendental (laukikalokettara), 
but always delighted in the pleasures of the Law (dharmaraii), He 
mixed with the crowds (sa@psarga), but among all he was revered 
(pujita) as the foremost (pramukha). 

4. In order to conform with the world (lokamuvartandrtham), he 
frequented (sahdyibhitita) the old (jyestha), the middle-aged (antara) 
and the young (kwmdra), but spoke to them in conformity with 
the Law. He undertook all sorts of business deals (vyavahdra), but 
was uninterested (nihsprha) in gain (a@bha) or profit (bhoga). In order 
to discipline (damana) beings, he showed. himself in squares (catvara) 
and at crossroads (srniga@taka), and in order to protect (pd/ana) beings, 
he exercised the royal functions (rdjakriya). In order to draw away 
(samudghaia) followers of the Small Vehicle (Ainayanadhimukia) and 
attract (samdadana) beings to the Great Vehicle (mahdydna), he showed 
himself among the Listeners (dharmasrdvaka) and reciters of the 
Law (dharmabhdanaka). In order to help children ripen (ba/aparipdcana), 
he entered the writing rooms (/ekhandsdia). In order to expose the 
defects of sexual misconduct (kamadinavasamprakasana), he went into 
all the houses of prostitution (vesyagria)!?. In order to bring 
(drunkards) to right mindfulness (samyaksmrti) and right knowledge 
(samyagjfiana), he entered all the drinking houses (Saundikagrha). 


'" Regarding this expression, see below, MII, § 44, note 81. 

‘2 Regarding this, Kumarajiva (T 1775, ch. 2, p. 340 @ 9-21) narrates the following 
tale: Once upon a time, in a foreign land, there was a woman whose body was the 
colour of gold. A Sresthiputra named Dharmottara, for a consideration of a thousand 
ounces of gold, was just about to enter 2 bamboo grove taking the woman with him. 
Maijjusri, on their path, transformed himself into a layman dressed in valuable clothes 
and richly adorned. On seeing him, the woman conceived a thought of desire. Manjuéri 
said to her: “If you want this clothing, produce the thought of So0dh7."' The woman 
asked: “‘What is the thought of dodhi?” Mafijusri replied: “It is yourself. The woman 
went on: “How can this be?’ Majfijusri replied: ‘“Sodhi is empty of self-nature and 
you yourself are also empty’’. Previously this woman, in the presence of the Buddha 
Kasgyapa, had planted good roots and cultivated wisdom. Thus, on hearing these 
words, she obtained the anutpattikadharmaksdnti. Having obtained this Asani, she 
confessed her sexual misdeeds. She retumed to the Sresthiputra and went with him 
into the bamboo grove. However, once in there, she transformed herself into a swollen 
and fetid corpse. At the sight of which the Sresthiputra, quite terrified, went to the 
Buddha. And when the Buddha had expounded the Law to him, he also obtained 
the dharmaksdnti and confessed his sexual misconduct. 
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5. Because he made the fairest regulations (dharmasrestha), he was 
recognised (sammata) as the guildsman (sresthin) among guildsmen *?. 
Because he overcame (through his generosity) the avidity (upaddna) 
of beggars (pratigrdhaka), he was recognised as the householder 
(grhapati) among householders. Because he taught endurance (Asanti), 
resolution (#iscaya) and strength (dala), he was recognised as the 
wartior (Ksatriya} among warriors. Because he had destroyed pride 
(mana), vanity (nada) and arrogance (darpa), he was recognised as 
the brahman among brahmans. Because he taught the method of 
exercising the royal functions (r@jakriya) in conformity with the laws, 
he was recognised as the minister (améatya) among ministers. 

Because he attacked attachment Because he taught faithfulness and filial 
(sariga) to royal pleasures (rdja- piety, he was recognised as the prince 
bhoga) and the exercise of power —20N8 Princes **. 

(aisvarya), he was recognised as 
the prince (kumdra) among prin- 
ces. 

Because he educated young women (Kumari), he was recognised as 
an eunuch (k/iba) in the midst of the harem (antahpura). 

6. Because he caused ordinary Among the common people he was 
merits to be highly appreciated, the foremost, because he encouraged a 
he was in harmony with the singular estimation (visissdfaya) for similar 


2 _ merits (to theirs) '5. 
common people (prakriapunya- 


13 Turn of phrase to be interpreted according to the Chinese versions: ‘““Among 
all the guildsmen, he was the best guildsman’’, and so on for the rest of the paragraph. 

14 Here H textually reproduces K who diverges considerably from the Tibetan 
version. 

25K merely says: “Among the common people he was the foremost, in 
causing them to extol the power of merits’’. This evidently concerns the merits 
of the common people. Regarding this, Kumidrajiva (T 1775, ch. 2, p. 340 ¢ 1-8) 
narrates the following anecdote: In days gone by, on entering a town, 4 poor wretch 
saw a splendidly dressed man, astride a great horse and holding a valuable parasol. 
The wretch sighed and said: “It is not good” and this up to three times. The man was 
astonished and asked him: “Before myself, who am so elegant, why do you say that 
it is not good?’ The wretch answered: “Lord, it is because you planted good roots 
in the past that you have obtained this reward: you are majestically clothed and 
looked upon by everyone. As to myself who have not planted any merits, I am as 
wretched as this. Compared to you, my Lord, I am like an animal. That is why I was 
saying to myself that it is not good. I did not mean to offend you in the least’. 
After this, the wretch reformed himself and took up many acts of merit; the elegance 
of forms had been a lesson to him; the advantages that he gained from it were 
considerable. What then can be said of those who convert beings through teaching? 
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dhyaiambanatayd janakdadyasamici- 
pratipannah). 

Because he proclaimed the precariousness of power (@dhipatydnityatd), 
he was recognised as the Sakra among Sakras ’°. 

Because he taught them superior Among Brahmas, he was the foremost, 
knowledge (jAdnavisesa), he was because he taught the Brahmakayikas 
recognised as the Brahma among superior meditation (dhydnavisesa). 
Brahmas 1’. 

Because he caused all beings to ripen (sarvasattvaparipdcanat), he 
was recognised as the Lokapala among Lokapilas ‘*. 

Thus it was that the Licchavi Vimalakirti, gifted with an immense 
knowledge of skill in means (apramdnopayakausalyajfianasamanvagata), 
was to be found in the great town of Vaisali. 


[Simulated HIness of Vimatakirti| 


7. Through skill in means (updadyakausalyena), Vimalakirti made it 
known that he was ill (g/Gna)1°. In order to ask him about his illness, 


‘© | have adopted here the reading of FP 2203 and FP 613: ddag po mi rtag par 
bstan pahi phyir breya byin gyi nan du yan brgya byin du kun gyis rig. This reading 
is confirmed by the Chinese versions. 

In the delights of his paradise, Sakra would be tempted to forget the precariousness 
of his condition; this is why Vimalakirti reminds him of the great truth of aniiyatd. 
King of the Trayastrimsa gods, Sakra is not freed of old age, sickness and death 
(cf. Anguttara, I, p. 144,24). He is regularly warned of his imminent end by the 
overheating of his throne (Jalaka, IV, p. 8,29). 

'? Mahabrahma is the king of the rupadkatu and the chief of the Brahmakayika 
gods spread among the seventeen levels of the four dhydna (Kosa, Ill, p. 2-4). These 
dhyana constitute mystical heavens of great value, but they still belong to the triple 
world. This is why Vimalakirti teaches the Brahma gods the most excellent jfidna or 
dhyana: that of the Buddha who transcends the triple world (¢okortara). 

'® In Buddhism, the four Lokapdlas, also called Caturmaharajikadevas, have as 
their task to report on the conduct of beings to the Trayastrimsa gods (Digha, JI, p. 225; 
Anguttara, I, p. 142), and they are the recognized protectors of the Good Law (Vin. 
of the Milasarv., Gilgit Manuscripts, U1, part t, p. 259-260; ASckavadana, T 2042, 
ch. 3, p. 112 @; ASokasitra, T 2043, ch. 6, p. 150 5). 

‘S This concerns a simulated sickness forming part of the arsenal of skillful means 
used by the Bodhisattva. It will be said later, VH, §1 and §6, stanza 18, that the 
Bodhisattvas make themselves old, sick and even simulate death, but only in order ta 
ripen beings. In Ch. IV, §7, it is said that the Bodhisattva, who cherishes beings 
like his only son, is sick when beings are sick and well when beings are well. 

It is in basing himself on these passages that, in the sixth century, the Chinese Chih-i, 
founder of the T’ien-t’ai school, built up his theory of the sicknesses of expediency 
(ch’tian ping). Cf. Mo ho chih kuan, T I911, ch. 8, p. 110c-1lla@: “Through the 
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the king (ra@jan), the ministers (amdtya), the governors (adhipati), 
the young people (kumaramandala), the brahmans, the householders 
(grhapati), the guildsmen (resthin), the citizens (vaigama), the country 
folk (dnapada) and several thousands of other people left the great 
town of Vaisali and went to ask him about his illness (g/anaprechaka) 7° 


(Vimalakirti’s Homily on the Human Body?'] 


8. When they had all gathered, Then Vimalakirti addressed them at 
the Licchavi Vimalakirti addressed ength with a discourse on bodily diseases 
them with a discourse on the four *4”»yadhi). 
great elements (catvari mahdabha- 
tany adhikrtya dharmam desayati 
gma). 

Friends (sakhi), he said to them, the body consisting of four great 
elements (mahdbhaia), 1s transitory (anitya), fragile (adrdha), unworthy 
of trust (avisvdsya) and weak (durbaia); it is unsubstantial (asdra), 
perishable (vinasin}, lasts for a short while (@cira), full of suffering 
(duhkha), full of sickness (vyadhiparigata) and subject to changes 
(viparindmadharma). And so, my friends, the body being the receptacle 


examination of emptiness (or the middle way), the sick Bodhisattva controls his mind; 
the mind being controlled, the real sickness is cured. Then, through compassion, 
there is born in him the ‘'sickness of expediency”: The Bodhisattva produces particular 
lands and men (fén tan); he considers these men like his only son, whom he consoles 
through his own sickness, just as the parents of a sick only son fall sick themselves”. 

7° Visiting the sick is a Buddhist tradition. The visitors are commonly known 
as gila@napucchoka (Vinaya, IV, p. 88,/2-/3; 115,26-27; 118,4; Majjhima, II], p. 263,23; 
Samyutta, IV, p. 56,4). ; 

These visits take place according to a traditional ceremony. The sick man sends a 
nurse to inform the Buddha or a great disciple, and asks for someone lo come and 
visit him. The Master or a disciple accepts the invitation by remaining silent. Then, 
alone or accompanied by an assistant, he goes to the sick man and sits beside his bed. 
He asks for news of his health according to an established form of address: Kacei 
te Khamaniyam, etc. The sick man admits how much his state leaves to be desired. 
Thereupon the Master or the great disciple exhorts him to patience, to observe the 
rules, the faith which delivers from all fear, detachment from the world of feeling, 
the impermanence of the conditioned, etc. Visits of this kind are frequently mentioned 
in the canonical texts: cf. Majjhima, II, p. 192; TIT, p. 258-259, 263-264; Samyutta, HI, 
p. 119-120; 124-125; 126-127; IV, p. 55-56; V, p. 79-80; Anguttara, III, p. 379. 

7! This homily takes its inspiration from the traditional kayasmrtyupasthdna (Majjhi- 
ma, 1, p. 56-59, etc.), but seen from the angle of the negativist concepts of the Great 
Vehicle. See also below, IV, § 9-11. 
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of so much sickness (bahuvyadhibhajana), knowledgeable people (kusala) 
place no reliance on it ??. 

9. The body, which cannot be grasped (avirnardanaksama), is like a 
ball of foam (phenapinda)?*. The body, which does not last for long 
(acirasthitika), is like a bubble of water (6udbuda). The body, arisen 
from the thirst of the passions (k/esatrsnotpanna), is like a mirage 
(marici). The body, deprived of substance (as@ra), is like the trunk of 
a banana tree (kadaligarbha). Alas! the body, a collection of bones 
and tendons (asthisnayubandha), is like a mechanical thing (yantra). 
The body, arisen from perverted views (viparydsasamuitthita), is like 
a magica) illusion (dyad). The body, a false vision (abhiitadarsana), 
is like a dream (svapna). The body, a replica of previous action 
(purvakarmapratibimba), is like a reflection (pratibimba). The body, 
dependent on conditions (pratyayddhina), is like an echo (pratisrutkd). 
The body, which dissipates and dissolves itself (viksepavidhvamsata- 
ksana), is tike a cloud (megha). The body, which perishes instantaneously 
(Asanabhanga) and is unstable (avyavasthita), is like a flash of 
lightning (vidyut), The body, born of multiple conditions (vividha- 
pratyayotpanna), has no master (asvamika). 

10. The body, like earth (prthivi), is immobile (niScesta). The body, 
like water (ap), is impersonal (airatmya). The body, like fire (tejas), 


22 It is a typically Buddhist concept that sickness is the normal state of the body: 
cf. NAGARIUNA, Trafté, p. 584; Hdbdgirin, p. 232 b. 

23 This and the following paragraph multiply comparisons taken for the most 
part from the stock of the ten Upamdna, frequently exploited in Mahayanasitras. 
These Upamana are commented on at length in NAGARIUNA, Traité, p. 357-387; 
where there are several! references to be found which il would be easy to complete 
(e.g. Suvikrinta, p. 92; Mahavyutpatti, No. 2812-2828). The Vimalakirti resorts to 
them again m other places: HI, $35; X, §9, and particularly VI, §!, where the 
comparisons reach the number of thirty-five. 

The accuracy of these comparisons deeply impressed the Chinese, and the poet 
and calligrapher Hsieh Ling-yiin (385-433), who Look an active part in the Buddhist 
controversies of his time, composed a “Eulogy to the ten Upamanas of the Vimalakirti- 
siitra™ (cf. Kuang hung ming chi, T 2103, ch. 15, p. 220 @ 29 - ¢ 1). However, these 
comparisons are not an invention of either the Vimalakirti or other Mahayanasitras: 
they go back, for the most, to the old canonical Siitras, in particular the Samyutta, 
Ill, p. 142: 

Phenapindiipamam ripam vedanad bubbulupama, 

maricikipamd safiia saikhard kadalipama, 

mayiipamanica vififidnam dipitadiccabandhuna. 
Also see Samyukta, T 99, ch. 10, p. 69 a 18-20; Wu yin p’i yi ching, T 105, p. 501 & 18-20; 
Shui mo so p’iao ching, T 106, p. 502 a 26; Visuddhimagga, ed. WARREN, p. 406,7; 
Cullaniddesa, p. 279; Madh. vrtti, p. 41; Madh. avatara, p. 22; Sravakabhimi, p. 170. 
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is without life (rirjiva). The body, like wind (vdyz), has no individuality 
(nispudgala). The body, like air (@kasa), has no self-nature (nihsvabha- 
va)7*, 

11. The body, receptacle of the four great elements (nahabhutastha- 
na), is unreal (abhuta). The body, which has no self (andtman) and 
belongs to no self (andteniya), is empty (Sunya). The body, like a blade 
of grass (frna), a piece of wood (kastha), a wall (bAitti), a clod of 
earth (/osfa), an image (pratibhasa), is unintelligent (rmurkha). The 
body, moved by the wind like a mechanical thing (yantra), is 
unfeeling (nirvedaka). The body, an accumulation of pus (péya) and 
excrement (midha), is dirty (ftuccha). The body, which is always 
subject (not only) to being washed and rubbed (but also) to breaking 
and being destroyed (nifyasnadpanaparimardanabhedanavidh vamsanadhar- 
ma)?°, is false (rikta). The body is tormented (upadruta, pratdpita) 


74 Cf. Digha, I, p. 55,22. 

25 This long compound is an extract from a canonical topic, confirmed in Pali 
and Sanskrit: 

Digha, I, p. 76,/8; 173,27; 209,4; Majjhima, I, p. 144,?; 500,2-3; II, p. 17,29; 
Samyutta, IV, p. 83,26; 194,30; 292,9; V, p. 370,] and 1/6; Anguttara, IV, p. 386,23:. 
ayom kéyo ripi cdteunmahabhitike matapettikasambhavo odanakummdsupacayo anicc’ 
ucchédanaparimaddanabhedana viddhamsanadhammo: “The material body, made of the 
four great elements, born of mother and father, fattened with boiled rice and gruel, 
which has as its law to be always anointed and massaged, but nevertheless to breaking 
and being destroyed”’. 

Mahavastu, II, p. 269,15: mdtapitrsambhavah kayo odanakulmdscpacaya ucchadana- 
parimar danasvapnabhedanavikiranavidhvamsanadharmah: “Body bom of mother and 
father, fattened with boiled rice and gruel, which has as its law ta be anointed, 
massaged, committed to sleep, but which all the same breaks, transforms itself and 
perishes’. 

Mahavastu, II, p. 278,7, offers the variation 4cchddana instead of ucchddana: ‘‘which 
has as its law to be dressed ..."” 

Kaéyapaparivarta, § 152, presents the variation ucchdda(na)sndpana: “which has 
as its law to be anointed, bathed...” 

Here, the Tibetan version of the Vimalakirti has: /us Adi ni rtag tu bsku ba (to correct 
hkhru ba) dat miie ba dai hyig pa dah hgyes pahi chos can te, which presupposes in 
Sanskrit ayam kayo nityasndpenaparimardanabhedanavidhvamsanadharmah: “This body 
has as its law to be always bathed and massaged, but nevertheless it breaks and is 
destroyed”. 

The translation proposed here, which contrasts sn@panaparimardana with bhedana- 
vidhvamsana, diverges from current interpretation. All modern translators follow 
T.W. Ruys Davins, Dialogues of the Buddha, \, p. 87: “This body is subject to 
erasion, abrasion, dissolution and disintegration’’. Cf. I.B. HORNER, Middle Length 
Sayings, I, p. 185,/1-12; F.L. WoopwarbD, Kindred Sayings, IV, p. 50,20-21; E.M. HARE, 
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by the four hundred and four diseases (vya@dhi)?°. The body, always 
overcome by old age (jarabhibhita), is like an old well (jerodapana)?’. 


Gradual Sayings, 1V, p. 258,3-4, J.J. Jones, Mahdvasiw translated, II, p. 2533-45 
F. EDGERTON, Suddhist Hybrid Sanskrit Dictionary, p. IN19 a. 

However, it is necessary to diverge from these authorities so as to follow the 
formal advice of Sinhalese commentators and Chinese translators: 

1. Buddhaghosa in his Commentaries of the Digha, I, p. 220,21, and the Majjhima, 
II, p. 129,32, explains: “The body is ucchddanadhamma because it is gently coated 
(fanuvilepanena); it is parimaddanadhamma because it is lightly massaged (KAudda- 
kasambdhanena); but even if it is thus cared for (evan: pariharato pi), it has as 
its law to break and be destroyed’’. 

2. Translation by Samgharaksa and Samghadeva, in Madhyamagama, T 26, ch. 28, 
p. 603 a 25: This body is material (rapin), gross (auddrika), made of the four great 
elements (caéturmahabhitika), born of mother and father (matapitrsambhava). With 
extreme patience, it is provided with nourishment and drink (arnapdanopacaya), dressed 
in clothes (dcciddana), massaged (parimardana) and bathed (s#dpana). But it is subject 
to impermanence (anityadharma), and it has as its law to break (Ghedanadharma) and 
be destroyed (vidhvarnsanadharma). 

3. Translation of Kuméarajiva in Vimalakirtinirdesa, T 475, ch. |, p. 539 5 25: 
This body is false (rikfa): although it is bathed (sndpena), it is dressed (acchddana), 
it is nourished with food and drink (annapdnopacaya), it necessarily ends by breaking 
and being destroyed. 

26 There are 404 diseases, 101 for each of the four great elements: Hsiu hsing 
pén ch'i ching, T 184, ch. 2, p. 466 c 20-21; Prajiiaparamita, T 220, ch. 502, p. 556 ¢ 8; 
ch. 540, p. 778 a 17; T 223, ch. 9, p. 287 a2 1; T 1509, ch. 58, p. 469 c 23; Fo i ching, 
T 793, p. 737 a; Great Parinirvana, T 374, ch. 5, p. 392 6 5; Vin. of the Mahasamghikas, 
T 1425, ch. 10, p. 316 ¢ 20; Vin. of the Miilasarv., T 1451, ch. 12, p. 257 4 26; 
Catuhsatyagastra, T 1647, ch. 1, p. 382 ¢ 22-23; Bodhicaryavatara, II, v. 55. — For 
details, see HObdgirin, p. 255-257. 

27 The reading khron pahi riit pa, confirmed in N, FP 2203 and FP 603, is 
preferable to Ahron pahi sitin po of P. Khron pahi riii pa, ch'iu ching tc # in K, 
ch'iu sui chi 7 té4& in H, corresponds to the Pali jaradapdéna or jarudapadna and to 
the Sanskrit jaradapadna “old well” or “dried up well’. The expression is found in 
canonical texts, especially in the Candropamasitra (Samyutta, II, p. 198,3; HOERNLE, 
Manuscript Remains, p. 43,3, Samyukta, T 99, ch. 41, p. 299 « 8; T 100, ch. 6, 
p. 414 a 22; T 121, p. 544 6 18). 

However Kumirajiva, in his Commentary of the Vimalakirti, T 1775, ch. 2, p. 342 b 2 
5q., sees in this an allusion to the familiar parable of the “Man in the well”: 

1. Mahabharata, Striparvan, adhyaya V-VI. 

2. Chung ching hsiian tsa p'i yi ching, T 208, ch. 1, p. 533 @ 27-533 6 13, translated 
into French in E. CHAVANNES, Cing cents contes et apologues extraits du Tripitaka 
chinois, Paris, 1910-34, vol. II, p. 83. According to this version, the old well symbolises 
the dwelling place of all living beings. 

3. Pin tou tu fu Jo shé wei yu t'o yen wang shuo fa ching, T 1690, p. 787 @ 19. 
According to this version, the well symbolises the human body, an interpretation 
identical to that of the Vimalakirti. 

4, Fo shuo pi yi ching, T 217, p. 801 4, translated into French by P. DEMIéEVvILLE 
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The body, which comes to an end in death (smarandanta), cannot 
fix its own end (aniyatania). The body, which comprises [five] 
aggregates (skandha), [eighteen] elements (dhdtu) and {twelve] bases of 
consciousness (Gyafana), is like five killers (vadhaka), four poisonous 
snakes (d$ivisa) and an empty village (Sanyagra@ma)?*. Thus it is that, 


in CHAVANNES, Contes, IV, p. 236-238. According to this version, the well symbolises 
Samsara. . 

5. Ching li i hsiang, T 2121, ch. 44, p. 233 ¢ 28-234 a 10, translated into French 
in CHAVANNES, Contes, IIL, p. 257. 

6. Various figurative representations : 

a. A bas-relief in the Musée Guimet: cf. J.Ph. VoGeL, The Man in the Weill, Revue 
des Arts Asiatiques, XI, 1937, p. 109-115, pl. XXXIII b. 

b. Asculpture from Nagarjunakonda: cf. A.H. Loncnurst, The Buddhist Antiquities 
of Nagarjunakonda, Delhi, 1938, pl. 49 b and 3! b. 

c. A bas-relief on the base of ihe Eastern pagoda in Zayton: cf. G. ECKE and 
P. DemiéviLLe, The Twin Pagodas of Zayton, Harvard, 1935, p. 53 and pl. 36 b. 
The sculpture bears the four Chinese characters ch’iu ching k'vang Asiang “the empty 
well and the enraged elephant”, taken directly from Kumirajiva’s translations (T 208 
and 475, /.c.). 

d. Representations on the Southern door of the baptistry of Parma and the 
pulpit in Ferrara cathedral: cf. ECKE-DEMIEVILLE, /c., p. 54. 

This is how Kumarajiva, T 1775, ch. 2, p. 342 5, summarises this parable: 
A man, having committed an offence against the king and fearful of this offence, 
took flight. The king sent a drunken elephant in his pursuit, and the man, in his fear 
and haste, threw himself into a dried up well. In the middle of the well, he found 
some rotten grass and clung to it with his hands. At the bottom of the well, there was 
an evil dragon who spat venom in his direction. On the walls, five poisonous snakes 
also tried to reach him. Two rats gnawed at the blade of grass, and the grass was 
on the point of giving way. The great elephant, leaning over the well, tried to grasp 
him. Faced with all these dangers, the man felt very much afraid. But, above the well, 
there was a tree and, on the tree, honey. Drops of honey fell into his mouth and 
when he had tasted its flavour, he forgot his fears, The empty well is samsdra. The 
drunken elephant is impermanence (anityata). The venomous dragon represents the 
bad destinies (durgati). The five poisonous snakes are the five aggregates (skandha), 
The rotten grass is the vital organ (jivitendriya). The two rats, one white and the 
other black, are respectively the white fortnight (suk/apaksa) and the black fortnight 
(krsnapaksa). The drops of honey are the five objects of desire (kdmaguna). The man 
who, in tasting them, forgets his fears, is the being (sattva) who, obtaining the five 
objects of desire, no longer fears suffering. 

28 The Vimalakisti will return further on (IH, § 11 and 64) t to these closely linked 
comparisons. Cf. Dharmasamgitisiitra (T 761, ch. 5, p. 639 c), quoted in Bhavanakrama 
No. I, ed. G. Tucci, Minor Buddhist Texts, 1, p. 222, 12-16: skandhesu mayavat 
pratyaveksand ..., dhdtusv dsivisavai pratyaveksand ..., dyatanesu Sunyagramavat pratya- 
vek sand. Regarding the dsivisa, see also the Upadesa, T 1509, ch. 2, p. 67 @ 27; 
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full of disgust (nirvid) and repugnance (udvega) for a body such as this, 
you should turn your aspirations (adkimukt) to the body of the 
Tathagata. 


[Vimalakirti's Homily on the Body of the Tathagata] 
12. Friends (sakhi), the body of the Tathagata (rathdgatakdya) is 


Siitralamkara of ASvaghosa, trans. E. Huser, p. 153, 387; Tsa p'i ya ching, T 205, 
ch. 1, p. 503 a. 

These three comparisons are taken from a parable of canonical origin: 

1. Agivigopamasitra, in Samyutta, [V, p. 172-175; Samyukta, T 99, ch. 43, 
p. 3136-314a@; Ekottara, T 125, ch. 23, p. 669¢-670a. — According to tradition, this 
stra would have been expounded to Aravala, the Naga king, and the people of 
Kasmira-Gandhara by the sthavira Madhyantika; eighty thousand listeners were 
converted and an hundred thousand took up the religious life (Samantapasadika, I, p. 66; 
Shan chien li, T 1462, ch. 2, p. 685 6; Mahavamsa, XII, v. 26). 

2. Great Parcinirvana, T 374, ch. 23, p. 499 a-b; T 375, ch. 21, p. 742¢-743 4 
(French trans. in NAGARJUNA, Traitd, p. 705). 

3. Upadesa, T 1509, ch. 12, p. 145 (French trans. in NAGARJUNA, Traifé, p. 702-707), 

4. Chu wei mo chich ching, T 1775, ch. 2, p. 3424 22-c 6. 

Here is a short summary of this parable: 

A man, being guilty of some offence, the Xing (cAjan) gives him a coffer (karandaka) 
containing four poisonous snakes (afivisa), and orders him to cear these snakes. 
Terrified, the man takes flight, but the king sends five Aiffers (vadhaka) in his pursuit. 
A sixth killer, guessing his intentions, advises him to comply with the king's orders. 
Suspecling a trap, the man continues on his way and comes to an empty village 
(siinyagrama). A good person (satpurusa) warms him of the imminent arrival of 
six big thieves (mahiicaura) and persuades him to leave the village as soon as possible. 
The man continues on his way and comes across a sfretch of water (udakarnava): 
the near bank (oratira} was highly dangerous, while the far bank (paratira) was entirely 
safe, The man builds himself a raft (kaula), gets on it and manoevering his hands and feet 
¢hastais ca padais ca vyayamah), manages fo cross (tirna} the stretch of water. 

The Aing is Mara; the coffer is the human body (kaya); the four poisonous snakes 
are the four great elements (smafdbhaia) entering into the composition of the body. 
The five killers are the five psychophysical aggregates (skandha) constituting the false 
personality; the sixth Kifler is joy and pleasure (nandirdga). The empty village represents 
the six internal bases of consciousness (4dhyatmikayatana), eye, etc. The good person 
who advises flight is the good Master (sasir): he puts the man on guard against 
the six thieves, that is, the six external bases of consciousness (bdhyayatana), colour, 
etc, The siretch of water is the sea of yearning (irsnd), fed by the rivers of craving 
(kama), becoming (Shava), false view (drsti) and ignorance (avidya). The near bank, 
full of dangers, is the world (/oka), the aggregation of perishable things (sazkaya); 
the far bank is Nirvana. The raft which the man uses is the noble eight-fold path 
(erydstaigamarga). The manoeuvering of hands and feet is vigour (viryay. And finally, 
the man who has crossed is the Arhat. 
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the body of the Law (dharmakaya)??, born of knowledge (jfana). 
The body of the Tathagata is born of merit (punya), born of giving 
(dana); — born of morality (Sila), born of concentration (samadhi), 
born of wisdom (prajfia), born of deliverance (vimukti), born of the 
knowledge and vision of deliverance (virnuktijfanadarsana)*°; — born 


2° All the versions, with the exception of H, begin with this statement: “The 
body of the Tathagata is the body of the Law"; H merely says: “The body of 
the Tathagata consists of innumerable good dharmas (apramdnakuSaladharmasambhava)". 
This practically comes to the same thing, the dharmakdya being the series of pure 
dharmas {andsravadharmasamitana). 

The Buddhology of the Vimalakirti is very simple and is practically unaware of 
speculations concerning the Triple Body of the Buddha. 

1. The true body of the Tathagata is not the material body (riapakdya), body 
of fruition (vipdkakdya), or birth (janmakdya), born in the Lumbini garden, but 
the body of the Law born of all the good dharmas (II, §12; II, §43); it is a 
transcendental body, pure and unconditioned (III, § 45). All the Tathdgatas are the 
same among themselves, in that they possess the fullness of all the Buddha attributes 
and, even if one wanted to, one could not enumerate all the qualities of those who 
are fully and perfectly enlightened (X, § 13). 

All this is Sarvastivadin Buddhology, as can be seen in the Koga, III, p. 198; IV, 
p. 76, 220-221; VI, p. 267; VII, p. 66-85; VIII, p. 195. 

2. However, if the true body of the Buddha is the synthesis of all qualities, this 
in no way prevents Vimalakirli from “seeing the Tathagata as if there was nothing 
to see” (XI, § |). Because of his transcendency, or, better, his inexistence (niksvabhavata), 
the Tathagata eludes time, place, causality, movement, experience and activity. He 
is unknowable and undefinable. 

This is the position of the Prajiiaparamita (Paficaviméati, p. 146,9-/7} according 
1o which the Bodhisattva does not perceive (nepalabhate) cither being, or dharma, or 
conditioned co-production, or arhat, or pratyekabuddha, or bodhisattva, or Buddha 
“because of their absolute purity" (atyantavisuddhita). 

Even more, this absolute purity is originally and universally acquired. And the 
Vimalakirti will explain further on (VII, § 2-3) that the family of the Tathagata is 
the accumulation of all the passions and all the false views. The Sravaka who sees 
the noble truths and aspires to the unconditioned (asamskria), to Nirvana, will never 
reach the supreme and perfect enlightenment of the Buddhas. The production of the 
thought of Bodhi is reserved for those who, leaning on conditioned things (sanskrta), 
still course in all the passions and all errors. These latter form the true family (gotra) of 
the Tathagatas. 

Hence this supreme paradox (III, § 51) that enlightenment is already acquired by 
all beings, and that there is not a single being who is not already in parinirvana. 

2° Sila, samadhi, prajfia, vimukti and virnuk tijfidnadarsana are the five dhammakkhandha 
of the canon (Digha, III, p. 279,/4; Samyutta, I, p. 99,30; Anguttara, I, p. 162,4; 
Itivuttaka, p. 106,2/), the fokettaraskandha of the Dharmasamgraha, § 23; the asama- 
semah skandhah of the Mahavyutpatti, No. 104-108; the anasravaskandha of the Kosa, 
I, p. 48; VI, p. 297, and of the Kogavyakha, p. 607,10. 

According to the Ratnakdta, quoted in Madh. vetti, p. 48,5, these skandhas define 
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of goodwill (maitri), compassion (Karund), joy (muditd) and equanimity 
(upeksa)**; born of giving (dana), discipline (vizaya) and self-mastery 
(samyama); —- born of the ten paths of good action (data kusala- 
karmapatha); —- born of patience and kindness (ksdantisauratya)*? , 
— born of the good roots resulting from unflinching vigour (drdha- 
viryakuSalamila); — born of the four ecstatic states (dhydna), the 
(eight) liberations (vimoksa), the {three} concentrations (samadhi) and 
the (four) recollections (samdpatti); — born of learning (Srtuta), 
wisdom (prajfia) and skillful means («pdya); — born of the thirty-seven 
auxiliaries of enlightenment (bodhipdksikadkarma)>* ; — born of calm 
(Samatha) and insight (vipasyana) >*; — born of the ten powers (baila) *5, 
the four convictions (vaisadradya)}*°, and eighteen exclusive attributes 
of the Buddhas (a@venikabuddhadharma) *” ; — born of all the perfections 
{(paramitd); — born of the (six) super-knowledges (abhijfid) and 
the (triple) knowledge (tisra vidyadh)**; — born of the destruction 
of all bad dharmas (servakusaladharmaprahdna) and born of the 
assemblage of all good dharmas (sarvakusaladharmasamgraha), — bom 
of truth (satya), righteousness (samyaktva) and heedfulness (apramdda). 

Friends, the body of the Tathagata is born of countless good 
actions (apramanakusalakarman). It is towards a body such as this 


Nirvana: silam na samsaraii na parinirvati; samadhih prajfia vimuktir vimuktijfidnadarsa- 
nam na samsarati na parinirvati: ebhir dharmair nirvanam stcyate. 

One also speaks of the five-limbed Body of the Law (paficdngadharmakaya), in 
honour of which Asoka built five stipas in addition to the 84,000: of. Hsi yii chi, 
T 2087, ch. 8, p. 912 5 7. 

31 See above, I, § 13, n. 66. 

22 Ksantisauratya, in Pali khantisoracca, Samyutta, I, p. 100,70; 222,75; Anguttara, 
Il, p. 68,45; Dasabhiimika, p. 13,79; 37,1/, Sad. pundarika, p. 234,8; 236.9; Bodh. 
bhami, p. 20,/2; 143,27; Siksasamuccaya, p. 183,24; 326,12. 

39 See above, I, § 13, n. 69. 

%4 Cf. Bodh. bhimi, p. 260,/1/-34: tatra vd bodhisattvasyaisa dharmanam evam 
avikalpand, so 'sya Samatho drastavyah. yac ca tad yathabhitajfianam paramdrthikam, 
yac ca tad apramanavyavasthananayajidnam dharmesu, iyam asya vipasyand dragtavyda. 

Also see Sitralamkara, p. 146,4-9; Bhavanakrama II, in P. DEMIEVILLE, Le Concile 
de Lhasa, p. 336-348, 

35 Regarding the ten bala, cf. Pajicavimésati, p. 210,77; EDGERTON, Dictionary, 
p. 397 b. 

36 Regarding the four vaisaradya, cf, Paficaviméati, p. 211,72; EDGERTON, Dictionary, 
p. 512 b. 

37 Regarding the eighteen dvenikabuddhadharma, cf. Paiicavimsati, p. 211,47; Artha- 
viniscaya, p. 579; Ko§a, VII, p. 66, EpGERTON, Dictionary, p. 108 b. 

38 Of the six abhijfid, three are vidya “knowledges” and make upt the tisro vidydh 
ef. Koga, VII, p. 108. 
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that you should turn your aspirations (adhimukti) and, so as to destroy 
the diseases of the passions (k/efavyadhi)>? of all beings, you should 
produce the thought of supreme and perfect enlightenment. 

13, While the Licchavi Vimalakirti was thus expounding the Law 
to those who came to ask about his illness (g/anaprechaka), several 
hundreds of thousands of beings produced the thought of supreme 
and perfect enlightenment (bahusatdnam sattvasahasrdnadm anuttarayam 
samyaksambodhau cittany utpaditani). 


3° This concerns the mental diseases (mdnasa), numbering 84,000: 21,000 of raga, 
21,000 of dvesa, 21,000 of moha and 21,000 combined; cf. Upadeéa, T 1509, ch. 59, 
p. 478 6 15, Hobogirin, p. 255. They are distinct from the 404 bodily diseases mentioned 
above, II, §11. 


CHAPTER THREE 


THE REFUSAL TO ENQUIRE 
BY THE SRAVAKAS AND THE BODHISATTVAS 


1. Then the Licchavi Vimalakirti had this thought (atha khalu 
licchaver vimatakirter etad abhayat): | am ailing (abddhika), suffering 
(duhkhita), lying on a couch (maficakopavista), and the Tathagata, 
holy one (arhat), perfectly and fully enlightened (samyaksambuddha), 
is nol concerned about me (mam anabikipretya), has no pity whatever 
(anukampam anupddaya), and sends no-one to enquire about my 
illness (na kamcid eva glanaprcchakam presayati). 


{1. Sariputra and the Pratisamlayanal] 


2. Then the Blessed One, knowing in his mind the thought that 
had arisen in the mind of Vimalakirti (atha khalu bhagavams tasya 
vimalakirles cetasaiva cetahparivitarkam djfidya), took pity on him (anukampam 
upadaya) and said to the Venerable (ayusmant) Sariputra : Sariputra, do go 
and ask the Licchavi Vimalakirti about his illness '. 


! Yn the course of this chapter, the Buddha will successively invite ten bhiksus, 
three bodhisativas and one upasaka to go and seek news of Vimalakirti. They all 
decline the invitation, and justify their refusal by narrating a misadventure that befell 
them when meeting Vimalakirti on a previous occasion. 

Sariputra was the chief disciple (agrasrdvaka) of Sikyamuni and the foremost of 
the great wise men (mafuiprajfidvatam agryah). 

He was bom in Nalanda of the brahman Vanganta and Rijpasari. He left the 
world and with his friend Maudgalyayana joined the school of the sectarian master 
Safijaya. The latter conferred on the two young men the leadership of five hundred 
disciples. Sariputra and Maudgalyayana soon teft their teacher in order to seek the 
Immortal, each in his own way. The first to find it would immediately tell his friend. 

One day in Rajagrha, Sariputra met the bhiksu Aévajit, one of the first five 
disciples of Sakyamuni. He questioned him about the doctrine of the Buddha, and 
Aévajit condensed for him, in a stanza which is still famous, the four noble truths: 
ye dharma hetuprabhavah, etc. Sariputra immediately told Maudgalyayana of the Buddha's 
appearance. The two friends, followed by their five hundred pupils, went to Rajagrha, 
to the Venuvana. The Buddha ordained them forthwith. The five hundred pupils 
obtained Arhatship on the spot, Maudgalyayana after seven days, and Sariputra after 
fifteen, when the Master had expounded the Dighanakhasutta to him. 

Enjoying the Buddha's complete confidence, Siriputra seconded him in his teaching, 
gave counsel to his colleagues and undertook the most delicate of missions on behalf 
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This having been said (evam ukte), Venerable Sariputra answered 
the Blessed One: Blessed One, I am not capable (utsaha) of going 
to ask the Licchavi Vimalakirti about his illness. And why (tat kasya 
hetoh)? Blessed One, I remember (anusmardmi) that one day in the 
Mahavana*, where I was absorbed in meditation (pratisamtina) at the 
foot of a tree (vrksamiila), the Licchavi Vimalakirti came to the foot 
of that tree (yena vrksamiilam tenopasamkraniah) and having saluted 
my feet by touching them with his head (pddau sirasabhivandya), addressed these 
words to me: 

3. Honourable (bhadanta) Sariputra, you should not absorb yourself 
in meditation as you are doing (yatha tvam pratisamliyase naivam 
pratisamlayane pratisamlayitavyam) >. 


of the Samgha. He died in his native village a few months before Sakyamuni's Nirvana. 
His great reputation for wisdom led him later to be considered as an Abhidharma 
master and to figure in Mahayanasitras as the main interrogator of the Buddha. 

Regarding Sariputra, see MALALASEKERA, Proper Names, I p. 1108-1118; AKANUMA, 
Noms propres, p. 593-602; NAGARJUNA, Traiié, p. 623-640; A. Micor, Un grand disciple 
du Buddha: Sdriputra, BEFEO XLVI, 1954, p, 405-554. 

2 A great forest which stretched from Vais4li to the Himalayas: Comm. of the 
Digha, I, p. 309; Comm. of the Majjhima, II, p. 73, 267; NAGARIUNA, Traité, 
p. 183, footnote; Hsi yii chi, T 2087, ch. 7, p. 908 5. It was here that the Belvedere 
Hall (k@jdgdrasaia) beside the Monkey Pool (markatahrada) was to be found. 

2 §3riputra was a past master in pratisamlayana “‘siesta, rest, retreat, solitude, 
away from all worldly sounds”. Cf. Comm. of the Majjhima, 1, p. 181: tedi tehi 
sattasankharehi patinivattitvd saflanam; niliyanam ekibhdvo paviveko ti vuttam hoti. 

The pratisamlayana was practised in the jungle, at the foot of a tree, after the alms 
round and the midday meal, It was carried out during the hot afternoon hours, and 
the monk oniy came out of it towards evening (sayahnasamaye). 

Samyutta, III, p. 235; Majjhima, I, p. 447, etce.: atha kho dyasma Sariputto 
pubbanhasamayam nivasetva pattacivaram Gdaya Savatthim pinda@ya pavisi. Sdvatthiyam 
pindaya caritvd pacchadbhattam pindapGtapajikkanto yena andhavanam ten” upasankami 
atha kho Gyasmd Sdriputto s€yanhasamayam patisalland vutthito yena ... 

From the viewpoint of the Small Vehicle, the pratisaniayana cannot degenerate into 
somnolence pure and simple, and Sakyamuni recommended his monks to apply all 
their efforts to the pratisamlayana in order to understand exactly the origin and 
disappearance of the skandha, the impermanence of the dhdtu, the four noble truths, 
etc.: cf. Samyutta, III, p. 15,2/; IV, p. 80,30; V, p. 414,28. 

In contrast, for Vimalakirti the true pratisamlayana is a meditation without content, 
the recollection of the extinction of consciousness and feeling (sarjrdvedayitanirodha- 
samapaiti). This recollection constitutes Nirvana on earth (drstadharmanirvana), but 
should not be followed by the entry into complete Nirvana (nirupadhisesanirvana) 
after death, for the Bodhisattva renounces this so as to devote further himself to the 
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Not displaying cither one’s body (kaya) or one’s mind (citia) in 
the triple world (traidhdtuka), this is how to meditate. Not withdrawing 
(vyutihdtum) from the recollection of extinction (tiredhasamapatti), but 
displaying ordinary attitudes (iryapathasamdarsana), this is how to 
meditate*. Not renouncing the spiritual marks already acquired 
(praptalaksanaparityaga), but displaying ail the marks of the worldly 
(pr thagjanalaksanasamdarsana), this is how to meditate>, Acting so 
that the mind does not stop inwardly (adhyaimam) and does not spread 
outwardly (bahirdha), this is how to meditate. Not avoiding false 
views (drsfigata), but basing oneself on the thirty-seven auxiliaries 
of enlightenment (bo0dhipdksikadharma), this is how to meditate °. 

Not destroying the passions Not abandoning rebirth (samsdrdpari- 
which come from the tealm of ‘4gq), but rejecting the passions (k/esa), 
rebirth (samsdrdvacaraklesa), but *ve7 while upholding Nirvana (nirvdna- 


welfare and happiness of all creatures. The Bodhisattva establishes himself in apra- 
tisthitanirvana. 

To tell the truth, the Small Vehicle too already recommended the meditation without 
content, as it appears from the Sandhakaccanasutta where it is said: 

Namo te purisdjafifia namo te purisuttamea, 

yassa te ndbhijanama yam pi nissaya jhayast. 
“Homage to you, peerless man; homage to you, excellent man, for we know not 
on what you meditate’’. 

Cf, Anguttara, V, p. 323-326; Samyukta, T 99, ch. 33, p. 235 ¢ - 236 5; T 100, ch. 8, 
p. 430 c- 431 4. 

This concerns an old canonical Sitra in which the doctors of the Great Vehicle 
later sought confirmation of their metaphysical theses: Upadeaa of Nagarjuna, T 1509, 
ch. 2, p. 66 ¢; Karalalaratna of Bhavaviveka, ed. N.A. SasTrI, p. 88, and T 1578, ch. 2, 
p. 276 ¢; Yogacarabhimi of Asafiga in Bodh. bhimi, p. 49-50, or T 1579, ch. 36, 
p. 489 d. 

* By virtue of this contradictory behaviour which has becn mentioned earlier (II, 
§ 3, note 9), the Bodhisattva, even while remaining in the recollection of extinction, 
participates in everyday life and adopts normal attitudes: he walks, stands, sits and 
lies down. 

5 The Bodhisattva does not make anything of his state of arya (cf. Koga, V, p. 25), 
but behaves outwardly as a worldling (prihagjana}. Besides, as will be said further 
on (III, § SL), all beings participate in the same suchness (tathatd). Hence the formulae 
fan shéng i ju A. % — 4 or fan shéng pu érh A. X= invented by Séng-chao to identify 
the worldly and the holy (T 1775, ch. 4, p. 362 a). 

6 This concerns the 62 kinds of false or heretical views recounted in Digha, I. 
p. 39,/0-29, and commented on in the Sumangalavilasini, I, p. 99-123. Even while 
pursuing his own perfecting, the Bodhisattva should take them into account in order 
to be able to benefit beings. It will be said further on (IV, §8) that the false views 
are found in the deliverance of the Tathagatas and that Bodhisattvas never avoid them. 
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entering Nirvana (nirvanasama- — saksatkdra) not abiding (apratisthana) in 
vasarana), this is how to medi- «. this is how to meditate °. 
tate’. 

Honourable Sariputra, those who absorb themselves in meditation 
in this way are declared by the Blessed One to be the truly “absorbed 
ones” (pratisam fina) and macked with the seal of the Buddhas (uddhamudramudrita). 

4. As for myself, O Blessed One, having heard these words, I was 
incapable of replying (prativacana) and I remained silent (tésnibhuto 
‘bhivam). That is why I am not capable of going to ask that worthy 
man (satpurusa) about his illness. 


[2. Maudgalydyana and the Instruction to Laymen| 


5. Then the Blessed One said to the Venerable (@yusmant) Maudga- 
lydyana®: Maudgalyayana, go and ask the Licchavi Vimalakirsti about 
his illness. 


? H diverges somewhat from the Tibetan which is however confirmed by K.: “Not 
cutting off the passions, but entering Nirvana”. For this concept, see Upadesa, T 1509, 
ch. 15, p. 169 a-b: The Bodhisattva should practise patience with regard to his own 
passions, and not cut off their bonds (/ardhana). And why? Because, if he cut off 
those bonds, the disadvantage would be too grave: he would fall to the Arhat level 
and would not differ at all from a man deprived of his senses. This is why he stops 
his passions, but does not cut them off at all... The Bodhisattva, through the power 
of knowledge, would know how to cut off his bonds; however, in the interest of 
beings, he prefers to remain in the world for a long time. Nevertheless, he knows 
that these bonds are his enemies, and that is why, even while bearing them, he does 
not follow them’. 

2 H’s translation betrays the influence of the scholastic theories relating to the 
apratisfhitanirvana, the Nirvana “‘where one does not abide definitively” (#irvanam 
yatra na pratisthiyate), or better, the Nirvana of him “who does not abide in either 
the conditioned element or the unconditioned element, but does not avoid them 
either” (sa naiva samskrte dhdtau sthito napy asamskrte dhdtau sthito na ca tato vyutthitah: 
Astasah., p. 151,23-2¢). These ideas will be developed at length below, X, § 16-19. 

On the apratisthitanirvadna, or again apratisthitasamsaranirvanatva, see Sitrilamkara, 
p. 41,21;.47,6; 147,7; 171,26: G.M. Nacao, Index ta the Mahdydna Sétraiamkéra, 
TokyG, 1958, p. 24; Madhyantavibhaga, p. 4,/; 108,74; 160,/7; 187,13; 200,J5 and 19; 
266,24; 267,18; Samgraha, p. 259 and *47; Siddhi, p. 668-680; Th. STCHERBATSKY, 
The Conception of Buddhist Nirvana, Leningrad, 1927, p. 235; L. bE La VALLEE Poussin, 
Nirvana, Paris, 1925. 

* Maudgalyayana formed, with Sariputra, the agrayuga, the bhadrayuga, that is 
the foremost pair of the good disciples of Sakyamuni (Digha, II, p. 5,4; Mahavadana- 
sittra in Sanskrit, p. 76). He was, besides, the foremost of those in possession of magical 
powers (agrya rddkimatam). 

He was born in Kolita, near Rajagrha, into a rich brahman family, and with his 
friend Sariputra, was converted to Buddhism in the circumstances related above (III, 
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Maudgalyadyana replied: Blessed One, I am not capable of going 
to ask that worthy man (satpurusa) about his illness. And why? 
Blessed One, I remember that one day, at a road _ intersection 
(vithimukha) in the great town of Vaisali, I was expounding the Law 
to householders (grhapati) when the Licchavi Vimalakirti approached 
and after having saluted my feet by touching them with his head, addressed these 
words to me: 

6. Honourable (bhadanta) Maudgalyayana, expounding the Law 
in that way is not expounding the Law to white-robed (avaddtavasana) '° 


§ 2, note 1). His magica! powers enabled him to battle with Mara, vanquish the 
Nagas and reach at will the celestial spheres of the triple world. When Sakyamuni 
went to the Trayastrimsa heaven to expound the Law to his mother, Maudgalyayana 
served as intermediary between the Buddha and the Community on earth. He died a 
few days after Sariputra, for whom he was still able to give the funeral oration. 

Regarding Maudgalyayana, see MALALASEKERA, Proper Names, II, p. 541-547; 
AKANUMA, Noms propres, p. 375-380. 

1° Since he was addressing laymen, Maudgalyayana was certainly expounding the 
“pradual teaching” {anupurvi katha) consisting of three discourses on giving, morality 
and heaven and a succinct treatise on the noble truths. Canonical texts have given 
us the wording of these in Pali and Sanskrit: 

Vinaya, I, p. 15-16, 18, 20, 23, 37, 180, 225, 237, 242-243, 248; TI, p. 156, 192; 
Digha, I, p. 110, 148; II, p. 41, 44; Majjhima, I, p. 379; II, p. 145; Anguttara, IV, 
p. 186, 209, 213; Udana, p. 49; Milinda, p. 228; Sumangala, I, p. 277, 308; Mahavastu, 
Ii], p. 408-409; Vin. of the Milasarv. in Gilgit Manuseripts, IIL, part 3, p. 142,22; 
Catusparisatsiitra, p. 178-180; Divyavadana, p. 616-617. 

Ekamantam nisinnassa khe Yasassa kulaputtassa Bhagavd anupubbikatham kathesi 
seyyath’ idam danakatham silakatham saggakatham kamanam Gdinavam okdram sam- 
kKilesam nekkhamme dnisamsam pakdsest. yada Bhagavad afividsi Yasam kulaputtam katla- 
cittam muducittam vinivaranacittam udaggacittam pasannacittam atha ya buddhdnam 
s@mukkamsikd dhammadesand tam pakasesi dukkham sarnudayam nirodham maggam. 

We know the leading role played by the teaching and hearing of the Law in 
ancient Buddhism (cf. M. and W. GeiGerR, Pali Dhamma vornehmlich in der kanonischen 
Literatur, Munich, 1920, p. 39-52}, and Maudgalyayana, in faithfully repeating the 
teaching of his Master, gained the latter’s praise (cf. Samyutta, IV, p. 187,27). 

Such is not Vimalakirti’s opinion for he reproaches the disciple for his manner 
of expounding to layman “‘like an illusionary being expounding to other illusionary 
beings’. Theoretically, the Buddhist Law which is based on the pudgala- and dharma- 
nairétmya as well as absolute quietism does not lend itself to instruction: there is 
neither instructor, nor listener, nor object to be instructed. However, in practice, 
the instruction should respond to the spiritual needs of beings by favouring them in 
all ways: it is a work of compassion rather than of teaching. 

These ideas are not absolutely new: for the Prajiapacamita, the Bodhisattva expounds 
the Law with the sole aim of eradicating ali views from the mind and not of inculcating 
a doctrine of positive content. 

Astasah., p. 80-81: kendrthena bodhisattve mahasattva ity ucyate? — mahatya 
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householders. The Law should be expounded according to the Law 
(yathadharmam). 


1 asked him: What does expounding according to the Law mean? — He answered 
me: 

The Law (dharma) is without being (nihsativa), for-it is free of the 
stains of being (sattvarajas)'*. It is without self (nirdtman) for it is 
free of the stains of craving (raégarajas). It is without a life principle 
(nirjiva), for it is free from birth (fat) and death (marana). It is 
without personality (nispudgala) for it is free from an initial point 
(purvanta) and a final point (apardnta)??. 

The Law is calm Gama) and appeasing (upasama), for it destroys 
the marks of things (laksana). It is without craving (réga) for it has no 
object (G/ambana). It has no syllables (aksara) for it suppresses discourse 
(vakya). It is inexpressible (anabhilapya) for it avoids all thought-waves 
(taranga)'?. It is omnipresent (sarvatraga) for it is the same as space 
(akdSasama). It is without colour (verna), without trait (/imga) and 
without shape (samsthana) for it avoids all motion (carana). It is 
without ‘Mine’ (¢miya) for it has no belief in a ‘Mine’ (atmiya- 
graha). It has no ideas (viffapti) for it is deprived of thought 
(citta), mind (manas) and consciousness (vijfidna). It is incomparable 
(asama) for it has no rival (pratipeksa). It has no dependence on 
causes (hetvanapeksa) for it does not rely on conditions (pratyaya) '*. 

It is linked to the element of the Law (dharmadhatum samavasarati) 
for it penetrates all dharmas equally (sarvadharmdn sampravisati). It 
follows suchness (tathatam anugacchati) but by the method that 
consists in not following (ananvayanayena). It rests on the limit of 
Teality (sthito bhutaketyam) for it is absolutely immovable (atyanta- 


dtmadrstyah sattvadrstya jivadrsyah pudgaladrstya bhavadrstya vibhavadrstya uccheda- 
arstyah sasvatadrstyah svakdyadrstya etasam evamadydném drstinam prahdnya dharmam 
desayisyatiti tendrthena bodhisattvo mahdsattva ity ucyate. 

Aloka, p. 81,é/: drsrindm &umadharmasam tiranakarabhinivesasvabhavanam prahanaya 
savasandparityagaya dharmam degayati. ‘The Bodhisattva expounds the Law to destroy, 
together with all their pervasion, the views consisting of any attachment whatsoever 
to all consideration regarding the self and things’. 

‘I The twenty kinds of satkdpadrs{i, false view concerning the aggregation of all 
perishable things: cf. Koga, V, p. 15-16; Mahavyutpatti, No. 4685-4704. 

12 This passage concerns the pudgalanairatmya, Cf. Vajracchedika, p. 49,17: nir- 
atmanah sarvadharmd nihsattvah nirjiva nispudgalah sarvadharmah, below, XII, § 11. 

'? Waves symbolise mental agitation: cf. Lankavatara, p. 43-47; 314-315; below, 
TH, § $2, a. 102. 

'* This passage concerns the dharmanairatmya. 
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cala)'*. It is immovable (acala) for it does not rely on the six sense 
objects (sadvisaya). It is without coming or going (gamana-agamana) for 
it does not stop. It is linked to emptiness (s#nyatd), signlessness (Gnimitta) 
and wishlessness (apranihita) *° (for) it avoids all affirmation (samdropa) 
and negation (apavada) '’. It is without grasping (uiksepa) or rejecting 
(praksepa) for it is free from arising (utpdda) and extinction (nirodha). 
It is without a resting place (@laya) for it is beyond the path 
(margasamatikrania) of the eye (caksus), the ear (Srotra), the nose 
(ghraéna), the tongue (jihva), the body (kdya) and the mind (manas). 
It has no high (ucca) and no low (nica) for it is always fixed (sthita) 


and immovable (acala). It escapes the sphere of all imaginations (sarvavikalpa- 
gocardtikranta) for it ends absolutely (atyantarm) all idle chatter (prapafica). 


7. Honourable Maudgalyaya- 
na, what instruction (defand) could 


Maudgalydyana, the characteristics of 
the Law being such, how can it be 


there be regarding such a Law? 
The word instructor (desaka) is 
an uncalled-for affirmation (4- 


expounded? When one speaks of an 
instructor of the Law (dharmadesiaka), 
there is room for affirmation (samaropa)} 
or negation (apavdda). When one also 


13-To indicate the unconditioned, the absolute, without positive content and 
immobile, the Vimalakirti turns to traditional phraseology : 

PajicavimSati, p. 168,14-17; Satasih., p. 1262,13-47: katame ‘samskrta dharmah. 
yesam dharmanam notpado na niradho nanyathaivam prajfidyate rdgaksayo dvesaksayo 
mohaksayah, tathatad avitathatad ananyatathata dharmatd dharmadhdtur dharmasthititd 
dharmaniydmata acintyadhdtur bhitakotir ayam ucyate ‘samskrio dharmah. — Cf. T 220, 
ch. 360, p. 853 ¢ 11,. where twelve names are listed: Tathata, Dharmatd, Avitathata, 
Avikdratathata, Samata, Niyamata, Dharmaniyama, Dharmasthiti, AkaSadhatu, Bhita- 
koti, Acintyadhatu, Yathavattathata. 

For the definition of these terms, see Upadesa, T 1509, ch. 44, p. 382 a; Madhyanta- 
vibhaga, p. 49-50; Abhidharmasamuccayavyakhya, T 1606, ch. 2, p. 702 6; Buddha- 
bhimisastra, T 1530, ch. 7, p. 323 a; Siddhi, Appendice, p. 743-761. 

‘6 This concerns the samddhi practised in both Vehicles and considered as the threc 
doors to deliverance (vimoksamukha). Sényatd looks at things from the aspects of 
ermptiness (Surya) and not-self (anatman) and counteracts the belief in a self (satkdyadrsri); 
animitta which relates to Nirvana has an objective free of all characteristic sign 
(nimitta); apranihita is the samadhi where there is no intention (asaya), no wish 
{pranidhdna) regarding ary dharma of the triple world. 

For the Small Vehicle, see Digha, IT], p. 219; Dhammasangani, p. 70-73; Pati- 
sambhidimagga, 11, p. 36-57; Visuddhimagga, ed. WARREN, p. 563-565; Vibhasa, 
T 1545, ch. 104, p. 538 a; Kosa, VIII, p. 184. 

For the Great Vehicle, see e. g., Sitralamkara, p. 148,6-23; Bodh. bhimi, p. 276,2-23. 

The three samadhi present both Vehicles with the best grounds for a comparative 
approach, ; 

‘7 On the expressions samdropa, samaropita, see Th. STCHERBATSKY, Buddhist Logic, 
II, p. 74, 133, 364; below, IIE, § 52; VIN, §2 and 6. 
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ropitavdkya); the word listener speaks of a listener to the Law (dhar- 
(Srdvaka) is also an uncalled-for  4fra@vaka), there is room for affirmation 
affirmation. Where there exists and negation. But with a subject (like 

the Law), where there is neither affirmation 
no uncalled—for affirmation, there Nor negation, there is no-one who can 
is no-one to instruct (desaka), © — expound, no-one who can listen, no-one 
hear (§rdvaka) or to understand. who can understand. 

It is as if an illusionary being (maydpurusa) expounded the Law 
to other illusionary beings. 

8. This is the attitude with which the Law should be expounded. 
You should evaluate the degree of spiritual faculties (indriyavisesa) 
of all beings. Then, through correct vision with the eye of wisdom 
(prajfiacaksuhsamdarsana) which knows no obstacles (pratigha), by opening 
yourself to great compassion (mahdkarundsammukhibhdva), by extolling 
the Great Vehicle (mahdydnavarnana), by recognising the beneficence 
of the Buddha (buddhe krtajfiata), by purifying your intentions 
(@sayavisodhana) and by penetrating the language of the Law (dharma- 
niruktikausalya), you should expound the Law so that the lineage 
of the triple jewel (friratnavamsa) is never interrupted (samucchinna). 

9, Blessed One, when Vimalakirti had expounded in this manner, 
eight hundred householders among the crowd (tmanda/a) of householders 
produced the thought of supreme and perfect enlightenment (astanam 
grhapatisatanam anuttardyam samyaksambodhau cittany wutpdditani). 
As for myself, I was reduced to silence (nispratibhana). That is why, 
Blessed One, I am not capable of going to ask that worthy man 
(satpurusa) about his illness. 


(3. Kasyapa and the Alms-seeking Round] 


10. Then the Blessed One said to the Venerable (@yusmant) Maha- 
kasyapa’?: Kasyapa, go and ask the Licchavi Vimalakirti about 
his illness. 


28 Mahakasyapa, originally named Pippali, was born in Mahatirtha, in Magadha. 
His father was a rich brahman named Kapila and his mother, Sumanadevi. On the 
insistence of his parents, he married Bhadra Kapilani, a young girl who was a native 
of Sakala (Sialkot), but the marriage was pot consummated. By mutual agreement, 
the couple both took up the robe and set off on their own way. Kasyapa met 
the Buddha under the Bahuputraka Nyagrodha, a famous tree situated between 
Rajagrha and Nalanda. The Master gave him three injunctions and ordained him. 
While on their way together to Rajagrha, the Buddha and Kasyapa proceeded to 
exchange clothes (Samyutta, II, p. 221); eight days later, Kigyapa became an Arhat, 
and the Buddha proclaimed him to be “the foremost of those who observe the 
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Mahakaéyapa replied: Blessed One, I am not capable of going to 
ask that worthy man (saipurusa) about his illness. And why? I 
remember that one day, I had gone into the town of Vaisali and I was going 
along the street of the poor (daridravithi) begging for my food 
(pindaya caran)'?, when the Licchavi Vimalakirti approached and 


ascetic rules” (cf. Anguttara, J, p. 23,19: aggo dhutavdd@nam;, Mahavastu, I, p. 66,16; 
72,19: dhutadharmadharin; Divyavadina, p. 61,28: dhitagunavadinam agrah). 

[Regarding these ascetic rules which number thirteen in Pali sources and twelve 
in Sanskrit sources, cf. Vinaya, V, p. 131, 193; Milinda, p. 359; Visuddhimagga, 
ed. WARREN, p. 48-67; Astasah., p. 773-774; Dharmasamgraha, §63; Mahavyutpatti, 
No. 1127-1139}. 

Kaséyapa was not present at the Buddha’s death, but took part in his funeral 
ceremony. Shortly afterwards, he summoned, in Rajagrha, the first Buddhist council 
and presided over the compilation of the scriptures. 

Kiagyapa lived to great old age. Feeling his life drawing to a close, he went to 
the summit of Mount Grdhrakiita near Rajagrha and entered Nirvana, still wearing 
the monk’s outer robe that he had received from Sakyamuni. The mountain parted 
and closed over him. It will retain his body until the end of time. When Maitreya 
the future Buddha comes, he will go to the Grdhrakiita and touch the mountain with 
his toe. The rock will open up, Kaéyapa will rise and solemnly hand over Sakyamuni’s 
robe to Maitreya. 

Regarding Kasyapa, see MALALASEKERA, Proper Names, MI, p. 476-483; AKANUMA, 
Noms propres, p. 369-372; NAGARIUNA, Traité, p, 191-196. 

'9 The fourth dhutanga of the Pali list is sapad@nacdrika (Vinaya, V, p. 131,16; 
193,10; Visuddhimagga, p. 49,12). It is taken up again in the 33rd sekhiya of the 
Patimokkha: sapada@nam pirdapdtam bhufijissami (Vinaya, IV, p. 191,28). — Also see 
Vinaya, II, p. 214,/2; Majjhima, I, p. 30,20; H, p. 7,30; Samyutta, III, p. 238,24. 

To the sapadanam of the Pali correspond: 

a. In Sanskrit, sdvadanam (Mahavastu, I, p. 301,9; 327,8; Karmavibhanga, p. 21,/¢; 
Siksdsamuccaya, p. 128,8; Mahavyutpatti, No. 8567). 

b. In Tibetan, thar chags or mthar chags. 

c. In Chinese, j t2'@ A 2X or t2'6 Asing KAT. 

If the etymology remains obscure, the meaning is clear: sapadénam means ‘without 
a break, going from house to house” (avakhandanorahitams anugharam: Visuddhimagga, 
p. 49,9- 10) “proceeding from family to family” (kuid kulam abhikkamanto: Cullaniddesa, 
p. 267,29), “‘without making any distinction and systematically" (1attha tattha odhim 
akatvd anuparipatiya: Kankhavitarani, p. 150,3). ; 

In brief, according to the fourth dhutanga, the monk who begs for his food should 
go regularly from house to house, to the poor as well as to the rich, without neglecting 
anyone. 

Ka&&yapa conforms to this rule by going from house to house, but bends it somewhat 
by seeking alms in the street of the poor. The Vimalakirti is here recalling a well-known 
habit of the great disciple: : 

Udina, p. 29-30; Comm. of the Dhammapada, I, p. 423-429: After seven days of 
meditation, Kaéyapa decides to go to Rajagrha: “I am going”, he says, “on an alms 
seeking round in R4djagrha, in a systematic order” (Rdjagahe sapaddnam pindaya 
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after having saluted my feet by touching them with his head, addressed these 
words to me: 

11. Honourable (6hadanta) Kas- Mahakasyapa, even if it is through 
yapa, avoiding thus the houses goodwill (maiiri), you should not avoid 
of the aristocracy (mahasativa) the rich and beg (only) from the poor. 
and going only to the houses of 
the poor (daridra), that is only 
partial goodwill (ekadesamaitri) *°. 

Honourable Mahakasyapa, you Honourable KaéSyapa, basing yourself 
should base yourself (sthdtavyam) on the sameness of dharmas, you should 
on the sameness of dharmas (dhar- beg for your food in systematic order 
masamata) and go begging (pinda- aeeeanan: 


carissami). Five hundred nymphs, wives of Sakra, prepare some food for him and 
present themselves on his path. They ask the disciple to accept their offerings. Kasyapa 
drives them away, saying ‘““Go away! It is to the poor that I grant my favours” 
{gacchatha tumhe, cham duggatanam samgaham karissami). 

Mo ho chia shé tu pin mu ching, T 497, p. 761 ¢ 6-9: At that time, Mahakaéyapa, 
making an alms seeking round, reached Rajagrha. He always practised great compassion 
(mahdakaruna) regarding beings and, neglecting the rich, went to beg from the poor. 
When he was about to go begging (pindapata), MahakaSyapa did not set out before 
entering concentration in order to know: Where are there some poor whom I can 
favour? 

2° In his homily, Vimalakirti not only counters this acceptance of people which 
KaSyapa displays, he launches a forma! attack on the disciplinary prescriptions ruling 
the alms seeking round and the Hinayanist conception of the morality of giving. 

The old Buddhist discipline carefully regulated the begging and meal of the monks; 
cf. Vinaya, IV, p. 185-199 (tr. I.B. HORNER, Book of the Discipline, 111, p. 120-141); 
L. Finot, Le Prdatimoksasiitra des Sarvastivddin, JA, 1913, p. 527-533; A.C. BANERJEE, 
Pratimoksasiitra of the Miilasary., Calcutta, 1954, p. 31-32; W. Pacuow, Comparative 
Study of the Pratimoksa, Santiniketan, 1955, p. 179-203. Furthermore, carly Buddhism 
built up, especially with regards to laymen, a whole morality of giving. It distinguishes 
material giving (Gmisadana) from the giving of the Law (dharmadana) and states that 
the value of giving does not derive only from the nature and importance of the thing 
given, but also, in fact even more so, from the qualities of the giver and the excellence 
of the beneficiary (cf. Koga, IV, p. 233-240; NAGABIUNA, Traité, p. 658-723). 

Vimalakirti sweeps away all these scholastic distinctions and extols, in the spirit 
of purest Mahayana, the giving which is triply pure (trimandalaparisuddha) and leads 
to the unity of the giver, the beneficiary and the thing given, according to the formula: 
bodhisattvo mahdsattvo danam dadat naétmanam upalabhate pratigrahakam nopalabhate 
danam ca nopalabhate (cf. Paiicaviméati, p. 18,9; 264,17; Satasah., p. 92,14, NAGARIUNA, 
Traité, p. 676, 724; Bodhicaryavatara, IX, st. 168; Pafijiki, p. 604,5; Sitralamkara, 
p. 90,2; 103,32; 112,37; Samgraha, p. 185, 225; Ratnagotra, p. 6,5; 117,J; Siddhi, p. 629). 

This refined conception of giving is based on the Mahjayanist doctrine of universal 
sameness (sarvadharmasamata) to which the Vimalakirti refers frequently (III, § 11, 16; 
IV, § 12). Regarding samara, see P. DEMIEVILLE, Byddd, Hodbdgirin, p. 270-276. 
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ya caritavyam) always keeping all 
beings in mind (sarvakdle sarva- 
sattvan samcintya). 

It is in order not to eat (apinddya)”' that you should beg for your 
food (pindaya caritavyam). 

It is in order to destroy in others belief in a material object 
(anyesam pindagrahaprahandya)?? that you should beg for your food. 

It is in order to take the food given 
to you by others that you should beg 
for your food. 

It is in representing the. village to yourself as empty (erdmam 
Siinyam adhisthaya) that you should enter the village (grama). It is 
in order to ripen (vipaécanartham) men and women (naranari), the great 
and the small, that you should enter the town (nagara). It is in thinking 
of penetrating the family of the Buddha (buddhagotra) that you should 
enter the houses (grha) 73, 

12, It is in not taking anything that the food should be taken: 
1. to see forms (ri#pa) as those blind from birth (atyandha) see 
them; 2. to hear sounds (sabda) as one hears an echo (pratifrutka); 
3. to smell odours (gandha) as one smells the wind (vayu); 4. to taste 
flavours (rasa) without distinguishing them; 5. to touch tangibles 
(sprastavya), but in spirit, without touching them; 6. to know the 
dharmas, but as one knows illusionary beings (mdydpurusa)?*; that 
which is without self-nature (svabhdva) and without other-nature 


71 “Not to eat, this is a property of Nirvana, for Nirvana is sheltered from the 
sufferings of birth and death, heat and cold, hunger and thirst” (Séng-chao, in T 1775, 
ch. 2, p. 348 a 22), 

22 Cf Vajracchedika, p. 60,5-8: saced lokadhdtur abhavisyat sa eva pindagraho 
‘bhavisyat. yas caiva pindagrahas tathadgatena bhasitah, agrahah sa tathdgatena bhdasitah. 

23 Better than the Sravakas and Pratyekabuddhas, already set on the absolute, 
do the worldly, prey to false views and passions, represent the family of the Tathagata, 
for it is in them that there arises the thought of enlightenment and that the Buddha- 
dharmas develop: see below, VII, § 2-3. 

24 Even while consuming the food, the Bodhisattva does not “take”’ it, for he docs 
not perceive any real character in it. Early Buddhism, without denying the reality of 
a material object, advised the bhiksu to disregard it. Cf. Majjhima, III, p. 294: 
Sace bhikkhu paccavekkhamdno evam janati: yena cdham maggena gamam pindaya 
pavisim, yasmifi ca padese pinddya acarim, yena ca maggena gdmato pinddya pajikkamim, 
na “tthi me tattha... riipesu saddesu gdandhesu rasesu photthabbesu dhammesu chando 
va rago va dosa va moho vad patigham va pi cetaso ti, — tena bhikkhund ten’ eva 
pitipamujjena vihatabbam ahorattanusikkhind kusalesu dhammesu. 
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(parabhdva) does not burn (va prajvalati), and that which does not 
burn cannot be extinguished (ma Samyate). 

13. Honourable MahakaSyapa, if you can, without exceeding 
(atikrantum) the eight depravities (mithydtva), concentrate yourself 
in the eight liberations (vimoksa)?*; if, through the sameness of the 
depravities (mithyadtvasamatd), you penetrate the sameness of the 
Absolute Good (samyaktvasamaia); if, with this single morsel of 
food (ekenaiva pindapdtena), you can satiate all beings and make an 
offering to al]l the Buddhas and al! the Holy Ones (@rya), only then 
can you yourself eat. 

He who eats thus is neither defiled (s@nkfista} nor undefiled (asarm- 
klista), neither concentrated (samahita) nor withdrawn from concentra- 
tion (samddher vyutthitah), neither abiding in rebirth (sarmsarasthita) 
nor abiding in Nirvana (nirvanasthita)7*. 

Honourable Sir, those who give this noble food will obtain from it 
neither much fruit Gmahaphala) nor little fruit (a/paphaia), neither 
loss (@pacaya) nor gain (upacaya): they follow (samavasaranti) the way 
of the Buddhas (uddhagati), but do not follow the way of the 
Listeners (Srdvakagati). 

Honourable Mahakasyapa, this is what is called eating the food 
of the village (grd@mapindapdata) befittingly (amogham). 

14. As for myself, Blessed One, on hearing this expounding of the 
Law (dharmadesana), | marvelled (ascaryaprdpia) and I paid homage 
(mamas) to all the Bodhisattvas. If lay (grhastha) Bodhisattvas are 
gifted with such eloquence (pratibhadna) and such wisdom (prajna), then 
what wise Man, after having heard this discourse would not produce the 
thought of supreme and perfect enlightenment (anutiard samyaksam- 
bodhih)? From then on, I no longer exhorted beings to seek the 
Vehicles (yana) of the Listeners (¢r@vaka) or of the Solitary Buddhas 
(pratyekabuddha), but I only taught them to produce the thought 
of enlightenment (cittotpdéda) and to seek supreme and perfect en- 
lightenment. That is why, Blessed One, I am not capable of going 
to ask that worthy man (satpurusa) about his illness. 


?5 The. cight mithydiva are the exact antithesis of the eight limbs of the noble path 
(aryamarga). As to the eight vimoksa, see Digha, III, p. 261; Anguttara, I, p. 40; 
IV, p. 306; Patisambhida, II, p. 38-40; Paficaviméati, p. 166-167; Dharmasameraha, 
§ 59; Mahavyutpatti, No. 1510-1518. 

26 See above, ITI, § 3, note 8. 
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[4. Subhuti and the Food| 


15. Then the Blessed One said to the Venerable (ayusmant) Subhiti?’: 
Subhiiti, go and ask the Licchavi Vimalakirti about his illness. 


27 Son of the merchant Sumana and younger brother of Anathapindada, Subhiti 
took up the religious life the very day of the dedication of the Jetavana. He studied 
the summaries of the Discipline, was given some points for meditation (Karunajjhdna) 
and retired to the forest to devote himself to the ascetic life. Having developed insight 
(vipassana) and taking as his base the meditation on good-will (mettajjhanam padakam 
katva), he attained Arhatship (Manorathapirani, I, p. 223). 

In the early canonical siitras, he only played a minor role (cf. Anguttara, V, p. 337-341); 
In contrast, in the Mahdydnasitras he is, along with Sariputra, one of the main 
interrogators of the Buddha, The texts credit him with a threefold excellence: 

1. He was the foremost of those who practise the arana (Majjhima, III, p. 237,16; 
Anguttara, I, p. 24,8; Avadanaégataka, II, p. 131,5-6; Astasah., p. 40,/9; 83,17; Satasah., 
p. 502,27; Vajracchedika, p. 35,8}. 

Arand means absence of passions (k/esa), or dispute (rana). Howevec, there are 
certain divergencies on the interpretation: : 

Buddhaghosa, in Manorathapirani, I, p. 221: therena pana dhanunadesandya etam 
namam laddham. afifie bhikkhii dhammam desenta odissakam katva vannam avannam va 
kathenti, thero pana dhammam desento sattharad desitaniyamato anokkamitva deseti. 
fasmaé aranaviharinam aggo nama jato: “The Thera Subhiti owes this epithet to his 
method of expounding the Law. The other monks, when expounding the Law, make 
distinctions and distribute praise and blame, but the Thera, when he expounds the Law, 
never swerves from the method fixed by the Master. That is why he is called the 
foremost of those who dwell in the absence of passion’. 

Completely different is the explanation supplied by Sanskrit sources: the arand 
is the power through which the ascetic prevents others from producing some passion 
(rdga, dvesa or moha) regarding him; he puts an end, among beings, to that rana 
— dispute, battle, cause of defilement and torment — which is passion. Cf. Koga, VII, 
p. 86; Aloka, p. 917,2; Sitralamkara, p. 184,/5, Samgraha, p. *53; Abhidharmasamuc- 
caya, p. 18,//-/7; 96,/5-26; Bodh. bhiimi, p. 89,/. 

2. Subhiti was also the foremost of those who practised the concentration on 
emptiness (sityatdsamadhi). Thus, when the Buddha descended from the Trayastrimésa 
heaven where he had been. expounding the Law to his mother, the fourfold community 
set off for Samkaéya to go and greet him. However, Subhiiti remained quietly in his 
retreat at Rajagrha. Convinced that the best way of seeing the Buddha was to 
contemplate the body of the Law, he imperturbably continued his meditation on the 
emptiness of dharmas. And the Buddha declared that Subhuti, who had not stirred, 
had been the first to greet him. Cf. Ekottara, T 125, ch. 28, p. 707 c 15-708 a 20; 
I tsu ching, T 198, ch. 2, p. 185 c; Ta ch’éng tsao hsiang kung té ching, T 694, ch. 1, 
p. 792 c-793 a; Fén pie kung té lun, T 1507, ch. 3, p. 37 c-38a; Upadesa, T 1509, 
ch. 11, p. 137 a; Hsi yii chi, T 2087, ch. 4, p. 893 d. 

3. Finally, Subhiti was the foremost of those who are worthy of offerings (dakkhi- 
neyydnam aggo: Anguttara, p. 24,9)... 

Manorathapirani, I, p. 221,9: thero pinddya caranto ghare ghare mettajjhanant 
samapajjitva samapattito vutthdya bhikkham ganhati “evar bhikkhddayakdnam mahappha- 
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Subhiti replied: Blessed One, I am not capable of going to ask 
that worthy man (safpurusa) about his illness. And why? Blessed One, 
I remember that one day, in the great town of Vaisali, I went 
accofding 1o the systematic order (savadanam)?*, begging for my food 
(pinddyacaram) to the house of the Licchavi Vimalakirti, when the 
latter after having saluted me, seized my bow! (patra), filled it with excellent 
food (pranitabhojana)*°, and said to me: 

16. Honourable (bhadanta) Subhiti, take, then, this food (pindapata) 
if you can, through the sameness of material objects (@misasamatd), 
penetrate the sameness of all dharmas (sarvadharmasamatd) and, 
through the sameness of all dharmas, penetrate the sameness of all 
the attributes of the Buddha (sarvabuddhadharmasamata). 

Take this food if, without destroying craving (raga), hate (dvesa) 
or delusion (meha), you do not remain in their company *°; if, 
without destroying the false view of self (satkdyadrsti), you penetrate 
the one-way path (ekayano margah)*'; if, without destroying ignorance 
{avidya), or the thirst for existence (bhavatrsna), you produce >” 
knowledge (vidya) and deliverance (vimukw); if through the sameness 
of the five acts of immediate fruition (a@nantaryasamatd), you 
penetrate the sameness of deliverance (vimuktisamata) 73, without being 


jam bhavissati’ ti. tasma@ dakkhineyyanam aggo ti vutto: ““When the Thera begged for 
his food by going from house to house, he first entered the trance on good-will; then, 
having come out of this trance, he accepted the offering, thinking that in this way the donor 
would derive much fruit from it. That is why he is called the foremost of those who 
are worthy of offerings”. 

It is on this last point that Vimalakirti will take him to task. 

28 Regarding sdvadanam, see above, II, § 10, note 19. 

29 This excellent food, to be of profit, should be eaten in a certain state of mind, 
namely a deep-seated conviction of the perfect sameness of all dharmas. Vimalakirti 
will successively explain: |. The sameness between bad dharmas and the Buddha 
attributes, between enslavement (bandhana) and deliverance (vimukti): cf. § 16; 2. The 
sameness between good and bad systems: cf. §17; 3. The sameness between fault and 
merit: cf. § 18. 

20 A Sravaka, who aspires to Nirvana, seeks to destroy raga, dvesa and moha, 
while a worldling (prthagjana) accepts them. A Bodhisattva avoids both Nirvana and 
Samsara. 

3! According to K’uei-chi (T 1782, p. 1046 5 2-3), the ekaydnamarga is the inexistence 
of the self (andiman). : 

32 P and N add a negative which does not appear in the Chinese versions. 

33 There are five dnantorya misdeeds, so called because he who has committed 
them immediately goes to hell (samanantaram narakesiipapadyate). They are: 1-3. the 
murder of mother, father or an Arhat (smatrghata, pitrghata, arhadghdta), 4. schism 
(samghabheda), 5. the intentional infliction of a wound on the Buddha (tatftdgatasyantike 
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either delivered (vimukta) or bound (baddha); if, without having seen 
the four Truths (satya), you are not “he who has not seen them” 
(na drstasatya); if, without having obtained the fruits (phala) of the 
religious life, you are not “he who has not obtained them” (aprdpta- 
Phala); if, without being a worldly man (prthagjana), you are not lacking 
in the characteristics of the worldly (prthagjanadharma); if, without being 
an drya, you are also not an andrya>*; if you are equipped with all 
the dharmas (sarvadharmasamanydagata), but exempt from all notion 
(samjfia} concerning dharmas. 


dustacittarudhirotpadanam). The sources often quote them jumbled up with other misdeeds : 
Vinaya, I, p. 168,8; 321,/7; II, p. 193,38; Anguttara, I, p. 27; HI, p. 436; Vibhanga, 
p. 378; Koéa, IV, p. 20); Dharmasamgraha, § 60; Mahavyutpatti, No. 2324-2328. 

However, from the point of view of the absolute and integral sameness, misdeed 
equals merit. Cf. Madh. vrtti, p. 374,6: yat samdh paramdrthaias tathata dharmadhatur 
atyantajatis ca tat samdani paramarthatah paficdnaniaryani. 

Siksasamuccaya, p. 257,/0: sarvadharmad bodhih, svabhdvavirahita boddhavyah, antasa 
dnantaryany apt bodhik. 

** Below, VII, §4. Vimalakirti does not accept the various stages of the Buddhist 
path established by the theoreticians of the Small Vehicle: 

1. State of prthagjana, worldling, in whom the five spiritual faculties are completely 
lacking, and who, as a consequence, has not pledged himself to the path (cf. Samyutta, 
V, p. 204). 

2. State of arya, predesiined to the acquisition of the absolute Good or Nirvana 
(samyaktvaniyamavakranta): stage which comcides with the first thought of the path 
of the vision of the noble truths (saiyadarSanamarga). 

3. State of drstasatya, or of him who has seen the four noble truths concerning the 
triple world: stage coinciding with the 15th thought of the darsanamdrga. 

4. State of srotadpanna, or ascetic who has entered the stream, and is in possession 
of the first Eruit of the religious life (Srénapyaphala): stage coinciding with the 16th 
thought of the darsanamarga and the first moment of the path of meditation 
(bhdvanamarga). 

5. State of sakrdagamin, or of him who will be reborn only once again in the 
kamadhatu and who is in possession of the second fruit: stage coinciding with the 
12th moment of the bhdvanamarga. 

6. State of anadgamin, or of him who will no longer be reborn in the kdmadhdtu 
and who is in possession of the third fruit: stage coinciding with the 18th moment 
of the bhévandmdrga. 

7. State of vajropamasamadhi “diamond-like concentration”, where the ascetic 
abandons the last category of the passions of the triple world: stage coinciding with 
the 161st moment of the bAdvanamarga, 

8. State of arhar, hoty one, or afaiksa, of him who has no more to practise with 
regard to the destruction of the vices: this is the fourth and last fruit of the religious 
life and ensures possession of Nirvana. 

For details see Koéa, V, p. -xt; LAMOTTE, Ffistoire, p. 678-685. 
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17. Honourable Subhiti, take this food if, without seeing the Buddha, 
nor hearing the Law (dharma), nor serving the community (sewngha), 
you go forth as a religious mendicant (pravrajasi) under the six 
sectarian masters (tirthikasdstr) and you follow the way followed 
by the six sectarian masters, namely, Pirana Kasyapa, Maskarin 
Gosaliputra, Samjayin Vairatiputra, Kakuda Katydyana, Ajita Kesa- 
kambala and Nirgrantha Jfidtiputra >>. 

18. Honourable Subhiti, take this food if, falling into all the false 
views (drstigata), you reach neither the middle (madhya) nor the 
extremes (anta)*°; if, entering the eight unfavourable conditions for 
birth (aksana), you do not attain the favourable conditions (ksana); if, 
relating yourself to defilement (samk/esa), you do not achieve purification 
(vyavaddna); if the arand won by all beings is your own arand>’, 
© Honourable Sir; if, for all those who give to you, you do not constitute 
a purifying field of merit (punyaksetra)*", and if those who offer you food, 
© Honourable Sir, still fall into bad destinies (vinipdta)?°; if you link 
yourself with all the Madras and if you consort with all the passions 


3° This concerns the heterodox systems represented by the six heretical masters whom 
the Buddha had put to confusion in Sravasti (Vinaya, Il, p. 111; Mahavastu, I. p. 253; 
Divyavadina, p. 143). Their doctrines -are set forth in the Digha, 1, p. 52-59; 
see J. Firtiozat, Inde Classique, II, Paris, 1953, p. 514-515. 

36 K translates: “If entering into all the false views, you do not reach the other 
shore”. — The 62 kinds of false views (drstigate) are based on the two beliefs in 
extremes (anfagrahadrsti) which consist of the views of existence and non-existence 
(bhavébhavadrsti), the views of eternity and annihilation (Saivatocchedadysfi). The belief 
in extremes is condemned by both Vehicles: 

Samyutta, II, p. 17,227; I, p. 135,12: sabbam atthiti ayam eke anto, sabbari natthiti 
ayam dutiyo anto, ete te ubho ante anupagamma majjhena tathadgato dhammam dese ti. 

Ratnakifa quoted in Madh. vptti, p. 270,7: astity ayam eka ‘nto nastity ayam eko ‘nto. 
yad enayor dvayor antayor madhyam tad artipyam anidarsanam apratisjham andbhasam 
aniketam avijiaptikam iyam ucyate madhyamd pratipad dharmanam bhitapratyaveksa. 

Also see Mahavastu, III, p. 448,70; Astasah., p. 66,9; Madh. vrtti, p. 272,/4; 445,3; 
Pajika, p, 346,5. 

According to the Small Vehicle, the middle path between the extremes is the 
pratityasarutpada; for the Great Vehicle it is emptiness (sanyatd) but this emptiness 
itself should not be hypostasized (see Introduction, p. Lxtx). This is why Vimalakirti 
advises Subhiti not to reach either the middle or the extremes. 

37 See above, 1, § 13, note 71. 

%8 Paradox directed against the old speculations concerning the field of merit; 
cf. Majjhima, IN, p. 254-255; Koga, IV, p. 236-238. 

3” According to the old writings, a generous donor, after his death, is reborn in 
a happy heavenly world; cf. Anguttara, III, p. 41,4: Aayassa bhedd parammarana 
sugatim saggam lokam upapajjati. 
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(kiesa); if the self-nature of the passions (A/eSasvabhdva) is your 
own self-nature, O Honourable Sir; if, against all beings you nurture 
hostile thoughts (pratighacitta); if you slander (apavadasi) all the 
Buddhas, if you criticize (avarn@n bhdsase) the whole of the Law 
(dharma), if you do not take part in the community (samgha)+*?- 
if, finally, you never enter Parinirvana. In such conditions, you can take 
this food. 

19. Blessed One, having heard Vimalakirti’s words, I wondered 
what I should say (kim vaktavyam), what I should do (kim karaniyam): 
on ten sides (dasadiksu), I was in the dark (andhakdra). Abandoning 
my bowl (patram chorayitva), | was about to leave the house when 
the Licchavi Vimalakirti said to me: 

Honourable Subhiiti, do not fear these words and take up your 
bowl, What do you think of this (tat kim manyase), O: Honourable 
Subhiiti? If it was a transformation-body (#irmana) of the Tathagata 
who addressed these words to you, would you be afraid? — I 
answered him: No, certainly not, son of good family (to hidam 
Kulaputra). — Vimalakirti continued: Honourable Subhiiti, the self- 
nature (svabhdya) of all dharmas is like an illusion (mdyd), a transforma- 
tion (nirmdna); all beings (sativa) and all words (vakya) have such 
a self-nature. That is why the wise (pandita) are not attached 
(ndbhinivigante) to words and do not fear them. And why? Because 
all words are without self-nature (svabhdva) or mark (/aksana). Why 
is it so? These words being without self-nature or mark, everything 
that is not a word is deliverance (vimnukti), and alt dharmas have this 
deliverance as their mark (vimuktilaksana). 

20. When Vimalakirti had spoken these words, two hundred [H’s 
variant: twenty thousand] sons of the gods obtained, regarding 
dharmas, the pure eye of the Law, without dust or stain (dvifaetandm 
devaputranam yirajo vigatamalam dharmesu dharmacaksur visuddham), 
and five hundred sons of the gods obtained the preparatory certainty 
(paicdnam ca devaputrasatandm anulomikiksantipratilabho ‘bhit). As 
for myself, I was reduced to silence (nispratibhdna) and could not 
answer him at all. That is why, Blessed One, I am not capable of 
going to ask that worthy man {satpurusa) about his illness. 


* Another paradox, the first duty of “ Buddhist being to nurture utter faith 
(aveccappasdda) in the Buddha, the Dharma and the Samgha, cf. Samyutta, [V, p. 304; 
Lamotte, Histoire, p. 74. 
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[5. Parnamaitrdyaniputra and the Instruction to Monks] 


21. Then the Blessed One said to the Venerable (@yusmant) Pirna- 
maitrayaniputra*’: Pirna, go and ask the Licchavi Vimalakirti about 
his illness. 

Purna replied: Blessed One, I am not capable of going to ask that 
worthy man (satpurusa) about his illness. And why? Blessed One, 
I remember that one day, somewhere in the Mahavana, I was 
expounding the Law to some new monks (navakabhiksu}*?, when 


*! Piirna, son of Maitrayani, was a brahman who was a native of Dronavastu, 
a place near Kapilavastu, in Sakyan country. He was a nephew of Ajiiata Kaundinya, 
one of the first five of Sakyamuni's disciples. 

; His life story is not well known: cf. MALALASEKERA, Proper Names, (I, p. 222-223, 
AKANUMA, Noms propres, p. 519. 

According to the Pali tradition (Manorathapirani, I, p. 202-204; Majjhima, I, 
p. 145 sq.), he received ordination in Kapilavastu at his uncle's hands, and quickly 
attained Arhatship. Five hundred young men took up the religious life under his 
guidance. He sent them to the Buddha in Rajagrha. He himself did not mect the Master 
until later, in Sravasti, The Buddha welcomed him in his own cell (gandhakuti). 
Pirna then withdrew to the Andhavana and was visited there by Sariputra, who wanted 
to make his acquaintance. 

According to the Sanskrit tradition (Mahavastu, HI, p. 377-382; Pén hsing chi ching, 
T. 190, ch. 37, p. 824 a- 825 a), Piirna and his twenty-nine disciples were ordained by 
‘the Buddha himself, in the Rsipatana at Varanasi. 

The Wei ts’éng yu yin yiian ching, T 754, ch. 2, p. 586 6 25-c 8, making use of a 
well-known theme, has it that Pirna, bearing a light on his head and with his torso 
armoured with copper plates, went to Rajagrha in order to challenge the Buddha. 
A simple thought was enough to overcome him: “Wise or ignorant, a proud man 
is like a blind man who produces light without seeing anything”. 

However, ail the texts are in agreement in making Piirna “the foremost of those 
who expound the Law” (dharmakathikdndm agryah): cf. Anguttara, I, p. 23,24; 
Samyutta, H, p. 156,?-/0; Ekottara, T 125, ch. 3, 557 ¢ 18; A lo han chit té ching, 
T 126, p. 831 a 24; Pén hsing chi ching, T 190, ch. 37, p. 825 a 6; Hsien yii ching, T 202, 
ch. 6, p. 396 a 13; Sad. pundarika, p. 200,3. 

*2 Parna, as testified to by Ananda himself, was highly useful (bahupakdra} to the 
new monks (Samyutta, III, p. 105,20-i/). He taught the five hundred young men 
who entered the religious life under his guidance the “‘ten good subjects of conversation” 
(dasa kathdvatthu): 1. reduced desire (appiccha), 2. internal contentment (santutphi), 
3. solitude {paviveka), 4. withdrawal from the world (asamsagga), 5. vigorous effort 
(vriydrambha), 6. morality {sifa), 7. concentration (samadhi), 8. wisdom (paftfia), 9. de- 
liverance (vinurri, 10.-knowledge and vision of deliverance (virnuttiiGnadassana): cf. 
Majjhima, I, p. 145,/9-30; Anguttara, V, p. 67,20-23; 129,12-14; Mahaniddesa, p. 
472,28-31. 

Thanks to these good subjects of conversation, the five hundred young men 
attained Arhatship. And the Buddha solemnly gave his approval of Pirna’s instructions 
to the young monks (Majjhima, I, p. 145-146). 

In the present passage, the Vimalakirti is obviously referring to this incident. 
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the Licchavi Vimalakirti approached and after having saluted my feet by 
touching them with his head, addressed me with these words: 

22. Honourable (bsadanta) Piirna, collect yourself and examine the 
minds (citta) of these monks, and then you can expound the Law 
to them*?. Do not pour rotten food (pitikabhojana) into a precious 
bow] (ratnapatra). Understand first of all what the intentions (afaya) 
of these monks are. Do not confuse a beryl (vaidirya) which is a 
priceless stone (anarghamanirama)** with a brittle and cheap glass gem 
(kacakamani). 

Honourable Pirna, do not, without knowing the degree of the 
spiritual faculties of beings (indriyavifesa), implant in them teachings 
conceived by limited faculties (pradesikendriya). Do not inflict a wound 
(vrana) on those who have none. Do not direct to a little pathway 
those who seek a great path @nahamdrga). Do not pour the great sea 
(mahdsamudra) into the footprints of an ox (gokhura). Do not insert 
Sumeru, king of the mountains (parvartaraja), into a mustard seed (sarsapa) *5. 
Do not confuse the brightness of the sun (séryaprabha) with the 
glimmer of a glow-worm (khadyotaka)**. Do not compare the roaring 
of a lion (simhandda) with the yelping of a jackal (srgdla)*’. 

Honourable Pima, all these monks who, formerly, were pledged 
to the Great Vehicle (mahdydnasamprasthita) have recently lost the 
thought of enlightenment (bedhicitta). 

Do not, therefore, O Honour- Why teach them the Law of the List- 
able Pirna, teach them the List- ners’ Vehicle? I consider the knowledge 


*? Vimalakirti’s criticism is not aimed at the foundation of the teaching, but at 
its opportuneness. Piirna was teaching his monks the doctrine of the Sravakas without 
realising that he was addressing [allen Bodhisattvas. It is only in the eighth stage, 
the Acala, that Bodhisattvas are irreversible (avaivartixa). In the preceding stages, 
they are subject to slipping back. This was particularly the case for Sariputra who, 
after having followed the Bodhisattva path for sixty Kalpas, had returned to the Small 
Vehicle (cf. NAGARJUNA, Traiié, p. 701). 

44 The vaidirya is considered to be a stone of great value; cf. Digha, I, p. 76,2/; 
Maijjhima, LI, p. 17,8; 33,26; 4),8; UL, p. 102,3; 121,20: seyyathd pi maniveluriyo subho 
ja@tima atthamso suparikammakato accho vippesenno anavilo sabbakarasampanno ... The 
Vimalakirti will return to this comparison below (VII, § 3). 

45 Regarding the sarsapa, the smallest of masses, cf. Samyutta, II, p. 137,26; V, 
p. 464,2; Jataka, VI, p. 174,18; Divyavadana, p. 359,19; below, V, § 10. 

46 Regarding the khadyotaka (in Pali, khajjopanaka), the smallest of lights, cf. 
Majjhima, Il, p. 34,2; 41,/7; Lalitavistara, p. 120,22; 304,20; 334,4; Divyavad3na, 
p. 359,19; Satapaficagatka, v. 37; Paiicaviméati, p. 41,5; below, V, § 20. 

“7 Cf. Anguttara, I, p. 187,35: seyyathd pi brahdrafifie jarasigalo sihanddam nadissdmi 
ti segGlakam yeva nadati bherandakam yeva nadati. 
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eners’ Vehicle (Ssra@vakayana). The 
Vehicle of the Listeners is shallow 
(abhiita). With regard to knowing 
the degree of the faculties of beings 
(sattvendriyakramajfiana), 1 con- 
sider the Listeners (‘ravaka) com- 
parable to those blind from birth 
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(jfidna) of the Listeners to be a minimal 
and base knowledge, even more than that 
of those blind from birth (jdtyandha), 
They do not have the wondrous knowledge 
of the Mahayanists, which evaluates the 
faculties of beings (sartvendriya); they 
cannot distinguish if the faculties of beings 
are keen (stksna) or dull (rardu). 


(jatyandha)**. 

23. At that moment, the Licchavi Vimalakirti went into such a deep 
concentration (tathdriipam samddhim samdpadyate sma) that those 
monks recalled their various previous existences (ndadkarapiir vanivasa), 
existences during which they had, in the presence of five hundred 
Buddhas of the past, planted good roots (kusaiamiila) and accumulated 
innumerable superior virtues (guna) With a view to the thought of supreme and 
perfect enlightenment (anuttarasarnyaksambodhicitta). When this 
thought of enlightenment (Sodhicitta) took shape (@mukhibhita) in 
their memory, the monks saluted the feet of the worthy man 
Vimalakirti with their heads and joined their hands (pragrhitafijali). 
And Vimalakirti expounded the Law to them in such a way that they 
became incapable of turning from supreme and perfect enlightenment 
(avaivartikah kria anutiara€yam samyaksambodhau). 

24. As for myself, I had this As for myself, Blessed One, I had 
thought: The Listeners (sravaka) this thought: The Listeners who do not 
who do not know either the minds know the various faculties (indriyavisesa) 


: é P a of beings and do not understand the 
(citta) or the intentions (asay a) Tathagata, are not entirely capable of 


expounding the Law to others. And why? 
Because the Listeners do not know the 
degrees of the faculties (édriyapardpara) 
in beings and they are not always collected 
like the Blessed Lord Buddha. 


of others cannot expound the Law 
to anyone. And why? These List- 
eners have no skill in discerning 
the degrees of the faculties of 
beings (ser vasatt vendriyaparapara- 
kauSalya) and they are not, like 
the Tathagata, holy (arhat) and 
perfectly enlightened (samyaksam- 
buddha), perpetually collected (ni- 
tyam samahitah). 


*® Regarding the superiority of Bodhisattvas over Sravakas, see below, V, § 19; 
XM, § 14. However, this in only a provisional point of view: in fact the Great Vehicle is 
the One Vehicle (VI, § 11-2), and the Sravaka mind like the Bodhisattva mind is 
empty of self-nature and like an illusion (VIII, § 5). 
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That is why, O Blessed One, I am not capable of going to ask that 
worthy man (safpurusa) about his illness. 


[6. Mahdkatydyana and the Summaries of the Law] 


25. Then the Blessed One said to the Venerable (@yusrnant) Mahaka- 
tyayana*’: Katyayana, go and ask the Licchavi Vimalakirti about 
his illness. 


4° Katyayana’s biography can be found in MALALASEKERA, Proper Names, II, 
p. 468-470; AKANUMA, Noms propres, 9. 364-366. 

Son of the brahman Tiritivaccha and Candapaduma, Katyayeana was born in Ujjayini, 
capital of the kingdom of the Avanti. He studied the Vedas and succeeded his father 
in the post of chaplain to the king Candapradyota. Sent by the king to the Buddha, 
Katyayana heard the Master’s sermons, attained Arhatship and entered the Buddhist 
otder. The Buddha entrusted him with the mission of expounding the Good Law in 
Avanti. However, the activities of the good disciple widely exceeded the kingdom's 
frontiers. In the North-West, he carried out a great teaching tour (cf. Divyavadana, 
p. 580 sq.; J. NoseL, Udrayana, Konig von Roruka, 1, Wiesbaden, 1955, p. xvI-xvit). 
‘In Avanti, Kityayana had as his disciple and collaborator Srona Kotikarna and it is 
through his intervention that he obtained from the Buddha, to the profit of the Avanti, 
certain relaxations in the matter of monastic discipline (Vinaya, I, p. 194-198). 

Some Sanskrit and Chinese sources identify Katyayana with Naradatta (variations, 
Narada, Nalada, Nalaka}, nephew of the recluse Asita who examined the physical 
signs of the child Sakyamuni and predicted his future enlightenment (Mahavasta, 
IZI, p. 386,8; Chung hsii mo ho ti ching, T 191, ch. 3, p. 941 ¢ 10; Vin. of the Milasarv., 
T 1450, ch. 3, p. 110 6 3-4; T 1451, ch. 20, p. 299 ¢ 6-7; ch. 21, p. 304 ¢ 20; p. 305 a 16; 
Fo pén hsing chi ching, T 190, ch. 38, p. 830 ¢ 18-20). But this identification came late 
(cf. J.W. DE Jona, £’épisode d'Asita dans le Lalitavistara, Asiatica, Festschrift F. Weller, 
Leipzig, 1954, p. 314). It had, however, the effect of modifying KatyZyana’s biography 
quite considerably : 

According to the Mahévasiu, III, p. 382-389, and the Fo pén hsing chi ching, T 190, 
ch, 37-38, p. 825 a 18-831 4 9, Nalaka Katyayana was the younger son of a brahman 
from the Avanti, chaplain to the king Ujjhebhaka Toncharaka; he was the nephew 
of the rsi Asita in the Vindhya. Most wonderfully gifted, he devoted himself to the 
religious life under the guidance of his uncle. Apprised by the latter of the appearance 
of a Buddha, and on his advice, he came to Varanasi to be ordained and experienced 
the inadequacy of the six heretical masters, Kasyapa Prana and the others. Impressed 
by the ease with which the Buddha solved the enigmas put by the Naga Elapatra, 
Katyayana asked him for ordination, and the Master explained to him the essential 
laws of the religious life. 

Scholastic tradition places Mahakatyayana among the Abhidharma masters. During 
the Buddha’s lifetime, he had composed a Petaka in order to explain the Master's 
words (Upadega, T 1509, ch. 2, p. 70 a 20-23; Fén pie kung té@ lun, T 1507, ch. 1, 
p- 32 a 19). In the two hundred years after the Nirvana, he is said to have emerged 
from Lake Anavatapta and founded, in Magadha, the Mahasamghika sub-sect of 
the Prajfiaptivadins (P. DemiévILLe, L’origine des sectes bouddhiques, MCB, I, 1932, 


Ch. III, §25 63 


Katydyana replied: Blessed One, I am not capable of going to ask 
that worthy man (satpurusa) about his illness. And why? Blessed One, 
I remember that one day the Blessed One, after having briefly 
expounded his instructions to the monks, returned to his cell (bAagavan 
bhiksubhyah samksiptenoddesam uddesya vihaGram pravistah) and that, 
subsequently (prsthatah), 1 myself explained at length the meaning of 
the instructions given by the Blessed One (asya bhagavata uddeSasya 
vistarenartham vyabhaksam)*°, namely: “‘Impermanent are all forma- 
tions, painful are all formations, empty are all dharmas, impersonal are 
all dharmas; calm is Nirvana” (anityah sarvasamskaérah, duhkhah 
sar vasamskarah, Sinyah sar vadharmah, anaimanah sarvadharmah, sdntarn 
nirvanam)*!. At that moment, the Licchavi Vimalakirti approached 


p. 49-50). In any case, in the fifth century, in Southern India, exegetical works 
(Pejakopadesa, Nettippakarana) and grammatical ones (Kaccanavyadkarana) were cir- 
culated in his name, On these points, see LAMOTTE, Histoire, p. 206-208, 356-357. 

On several occasions (Anguttara, I, p. 23,26, etc.), the Buddha proclaimed Katyayana 
1o be “the foremost of those who explain at length the meaning of the concise sayings 
of the Buddha” (aggo sajikhittena bhdasitassa vittharena attham vibhajantanam). It is over 
this very quality that Vimalakirti will take him to task, 

5° ft happened that the Buddha, after having briefly expounded the Law, would 
retire to his cell. Then, doubting if they had understood properly, the monks would 
go to Katydyana to make him explain at length the meaning of the concise words of 
the Buddha. The scene is described, in stereotype terms, by the old siitras: 

Majjhima, I, p. 110; IH, p. 193-194; 223-224: Anputtara, V, p. 255; 259-260: 
idam avoca Bhagavad, idem yatvad Sugate ufthdy’ dsand vihGram pavisi. Atha kho tesam 
bhikkhiinam acirapakkantassa Bhagavato etad ahesi: Idam kho no avuso Bhagavad 
sankhittena uddesam uddisitva vitthdrena attham avibhajitvd uffhay' dsana@ viharam 
paviftho. Yatonidanam bhikkhu purisam — pe — aparisesa nirujjhantiti. Ko nu k&ho tmassa 
Bhagavaté sankhittena uddesassa udditthassa vitthdrena attham avibhattassa vitthdrena 
attham vibhajeyyati. Atha kho itesam bhikkhinam etad ahosi: Ayam kho dyasma 
Mahdkaccano Satthu ceva samvannito sambhdvite ca vififitinam sabrahmacdrinam, pahoti 
e’ @yasmé Mahakaccano imassa Bhagavata sankhittena uddesassa uddijfhassa vittharena 
attham avibhattassa vittharena attham vibhajitum. Yan nina mayam yen' dyasma 
Mahakaccano ten’ upasahhkameyyama, upasankamitva @yasmantam Mahakaccdnam etam 
attham patipuccheyydmdti.., 

Atha kho te bhikkhii yen’ dyasma Mahakaccdno ten’ upasankemimsu, upasahkamitva 
dGyasmata Mahdkaccanena saddhirmn sammodintsu, sammodaniyam katham sdraniyam 
vitisGretva ekamantam nisidimsu. Ekamantam nisinnd kho te bhikkhii @yasmantam 
Mahdkaccdnam etad avocum: Idam kho no... (as the preceding paragraph up to 
pajipuccheyyamdti). Vibhajat’ dyasma Mahdkaccano ti. 

For a more concise rendering, sec also Samyutta, III, p. 9,28-25; p. 13,5-20; 
Anguttara, V, p. 46,79-47,2; L. DE LA VALLEE Poussin, Documents sanskrits de la 
seconde collection A. Stein, SRAS, 1913, p. 571. 

5! Depending on whether it is reproduced more or fess completely, this summary 
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me and after having saluted my feet by touching them with his head, addressed 
me with these words: 


[Vimalakirti’s Homily on the Summaries of the Law] 


26. Honourable (b4adanta) Ma- Honourable Mahakityayana, do not 
hakatyayana, do not speak of speak of dharmas having a ceal mark 
dharmas endowed with activity (bhitalaksanadharma), with production 


ae eS : (utpdda), destruction (bhatga), discrimina- 
(@carasamyukia), endowed with 1:0) (vikaipa) and activities of mind (cittd- 


production (ufpddasamyukta), and —cgrq). And why? 
endowed with destruction (bhanga- 
samyukta), And why? 

a. Honourable Mahakatyadyana, absolutely nothing has been pro- 
duced, is produced, or will be produced; absolutely nothing has been 
destroyed, is destroyed or will be destroyed: such is the meaning of 
the word “impermanent” (anitya)>?. 

5. Understanding that the five aggregates (skandha) are absolutely 


concerning the characteristics of dharmas, and eventually, Nirvana, is mentioned 
under different names: 

1. Three-fold mark (laksana): Jataka, I, p. 48,28; 275,23; Ill, p. 377,5. 

2. Three-fold Seal of the Law (dharmamudra): Lien hua mien ching, T 386, ch. 2, 
p. 1077 @ 23-24 and 26-27; Vin. of the Milasarv., T 1442, ch. 9, p. 670 c 2-3; Upadesga, 
T 1509, ch. 22, p. 222 b; ch. 26, p. 253 ¢ 13-14; ch. 32, p. 297 ¢ 23-24, Satyasiddhisastra, 
T 1646, ch. 1, p. 243 ¢ 17-18. 

3. Four-fold Summary of the Law (dharmodddna): Sitralamkara, p. 17,3; 55,6; 73,22; 
Bodh. bhimi, p. 277,5; below, XII, § 11. 

4, Four-fold ‘Alpha and Omega’ of the Law (dharmapurvaparanta): Ekottaragama, 
T 125, ch. 18, p. 640 } 13-17, 

Here are some references: 

Samyutta, II], p. 132,26; 133,/ and 3/; 134,3: sabbe sankhard anicca, sabbe dhammd 
anata. 

Anguttara, I, p. 286, line 8, 14 and 20: sabbe sankhara anicca, sabbe saikhard 
dukkhé, sabbe dhamma anattd. 

Samyukta, T 99, ch. 10, p. 66 & 14; 66 ¢ 7 and 21; Great Parinirvana, T 374, 
ch. 13, p. 443 @ 2-3; Vibhasa, T 1545, ch. 9, p. 45 @ 21: sarve samskard anityah, sarve 
dharma andtmanah, nirvanam Santam. 

Sutralamkara, p. 149,!-3?: sarvasamskara anitydh, sarvasamskarad duhkhdah, sarva- 
dharma andtmanah, santam nirvanam. 

Bodh. bhimi, p. 277,5-10: anityéh sarvasamskarah, duhkhah sarvasamskarah, andat- 
manah sarvadharmah, Sdntam nirvanam. : 

See also below, IV, § 10, note 15; X, §18, note 24; XII, § 11, note 21. 

32 Cf. Bodh. bhimi, p. 277,?7-19: tha bodhisativah sarvasamskaranam abhilapyasva- 
bhavam nityakdlam eva nastity upalabhyanityatah sarvasamska@ran pasyati. 
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empty of self-nature (atyaniasvabhavasinya) and consequently, not born 
(anutpanna): such is the meaning of the word “painful” (duhkha)>?. 

c. All dharmas are absolutely indiscernible (atyantanupalabdha}: such is the meaning 
of the word “empty” (Stya). 

d. Knowing that self (diman) and not-self (andtman) do not constitute 
a duality (advaya): such is the meaning of the word “impersonal” 
(andtman)**. 

e. That which is without self-nature (svabhdva) and without other- 
nature (parabhdva) does not burn (a prajvalati), and that which does 
not burn cannot be stilled (ma prasamyati); that which admits of no stilling 
is absolutely stilled (atyantaprasanta): such is the meaning of the word “calm” 
(Santa)*5, 

27. When Vimalakirti had pronounced these words, the minds of 
the monks were, through detachment, delivered from their impurities 
(tesa@m bhikstimam anupdddydsravebhyas cittdni vimuktani). As for myself, 
© Blessed One, I was reduced 1o silence (nispratibhana). That is why I am not 
capable of going to ask that worthy man (se@tpurusa) about his illness. 


[7. Aniruddha and the Heavenly Eye] 


28. Then the Blessed One said to the Venerable (dyusmant) 
Aniruddha **: Aniroddha, go and ask the Licchavi Vimalakirti about 
his illness. 


33 Cf. Bodh. bhimi, p. 280,/2-47: tax punar evam anityan samskdran ... bodhisatitvah 
triprakarayad dubkhatayah pasyati: saniskdradubkhataya viparinamaduhkhatdyd duhkha- 
duhkhatayas ca. evam hi bodhisattvah sarvasamskara duhkha iti yathabhiitam prajanati. 

54 Cf. Bodh. bhiimi, p. 280,18 sq.: punah sarvadharmanam bodhisattvah samskrta- 
samskrtanam dvividham nairdtmyam yathabhitam prajanati, pudgalanairatmyam dharma- 
nairdimyam ca... yat sarvesy abhilapyesu vastus sarvabhilapasvabhavo dharma na 
samvidyate. evam hi bedhisattvah sarvadharma anatmana iti yathabhutam prajanati. 

55 K, more briefly: “The dharmas which did not burn originally, cannot be stilled 
now”. Cf. Tathagataguhyasiitra in Madh. vytti, p. 363,9: tad yathdpi nama, Santamate, 
agnir upadanato jvalaty anupaddadnatah Samyati, evam evalambanatas cittam jvalati, 
andlambanatah Sadmyati: “‘Just as fire burns due to fuel and becomes stilled through 
lack of fuel, so the mind burns due to an object and calms down through lack of an 
object”. 

For this line of reasoning, cf. Bodh. bhimi, p. 281,2-5: yah punar esdm eva 
samskdrdndm ptirvam hetusamucchinndndm pascad aSesoparamas tadanyesa€m catyantam 
anabhinirvettir aprddurbhdvak, idam ucyate nirvanam. tac ca Sdntam kiesopasamad 
dukkhopagamac ca veditavyam, 

36 Regarding Aniruddha, see MALALASEKERA, Proper Names, I, p. 85-90; AKANUMA, 
Noms propres, p. 47-51. 

Son of Amftodana, the Sakyan Aniruddha was the true cousin of the Buddha. 
During the Buddha's first visit to Kapilavastu, five hundred Sakyas entered the order. 
Frail in health, Aniruddha did not join them. However, on being told by his older 
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Aniruddha replied: Blessed One, I am not capable of going to ask 
that worthy man (satpurusa) about his illness. And why? 


[Question of the Mahadbrahma regarding the Heavenly Eye] | 


29. Blessed One, I remember that one day when I was taking a 
walk in the Mahavana, the Mahabrahmd named Subhavyiha, accompanied 
by ten thousand Brahmas, illuminating the spot, came to where I 
was and, after having saluted my feet by touching them with his head, 
he stood to one side (mayi mahdvane cantkramam cankramyamdane 
Subhavyitho nama Mahabrahma dasabrahmasahasraparivrtas tam prade- 
Sam avabhasya yenaham tenopasamkrama. upasamkramya matpaddau 
Sirasabhivandyaikante ’sthdt). He then addressed these words to me: 
Honourable (bhadanta) Aniruddha, you have been proclaimed by 
the Blessed One as the foremost among those who possess the 


brother Mahanaman about the difficulties that would await him in the world, he changed 
his mind and even persuaded his friend Bhadrika, the “king” of the Sakyas, to take 
up the religious life with him, Aniruddha and Bhadrika, joined by the princes Ananda, 
Bhrgu, Kimbila, Devadatta and the barber Upali, caught up with the Buddha in 
Anupiya, in Malla country, and were ordained by him (Vinaya, II, p. 180-183; 
Manorathapirani, I, p. 191-192; Dhammapada Commentary, I, p. 136-138; Psaims 
of the Brethren, p. 325-326; Mahavastu, IIJ, p. 176-178; Vin. of the Mahisdsakas, 
T 1421, ch. 3, p. 16 c 21-17 © 14; Vin. of the Dharmaguptas, T 1428, ch. 4, 
p. 590 6 13-591 ¢ 16; Vin. of the Millasarv., T 1450, ch. 9, p. 144 b 9-147 & 22). 

Aniruddha withdrew to Cedi country in order to meditate on the eight reflections fit 
for a Great Man (mahdpurusavitarka) the formula fot which he had received from 
Sariputra. The eighth vitarka concerned the cessation of mental development (nispra- 
pafica). As Aniruddha was vainly seeking to understand it, the Buddha came to give 
him the necessary explanations and taught him the qualities which engender the birth 
of the holy ones (@ryavanisa). Aniruddha understood and attained Arhatship (Anguttara, 
TV, p. 228-235; Madhyama, T 26, ch. 18, p. 540 c-542 a, Ekottara, T 125, ch. 37, 
p. 754 a). 

Of meditative temperament, forever plunged into the practices of smyrryupasthdna, 
Aniruddha played only a minor role in the Community. He was present at the death 
of the Buddha and, on that occasion, uttered a famous stanza which bore witness 
to his perfect detachment (Digha, II, p. 157,71; E. WaALDSCHMIDT, Lebensende des 
Buddha, Gottingen, 1944-48, p. 256-259). According to some sources, he took part 
in the Council of Rajagrha and received the guardianship of the Anguttaranikaya 
(Sumangalevilasini, I, p. 15,2). He died in Beluva, near Vaisali (Theragatha, v. 919). 

Aniruddha was in possession of the six abhijid. His psychic power (rddhi) enabled 
him to go at will to the spheses of the Brahmas (cf. Samyutta, I, p. 145,/4-20), and 
the Buddha had proclaimed him to be ‘the foremost of those who possess the heavenly 
eye” (aggo dibbacakkhukdnam: cf. Anguttara, I, p. 23,20; Hsien yil ching, T 202, 
ch. 6, p. 395 ¢ 26). 
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heavenly eye (divyacaksukanam agryah)°’. To what distance does 
the heavenly vision of the Venerable Aniruddha extend? 

I replied to the Brahmas: Friends (mitra), | see the trichiliomega- 
chiliocosm § (trisdhasramahdsahasralokadhadtu) of the Blessed Lord 
Sakyamuni in the same way that a man endowed with an ordinary 
eye can see a myrobalan fruit (@malakaphaia) on the palm of his 
hand (hastatala) °°. 


[intervention by Vimalakirti and Stupefaction of the Brahmas] 


30. This having been said (evam ukte), the Licchavi Vimalakirti 
approached and, having saluted my feet by touching them with his 
head, said to me: Honourable Aniruddha, this heavenly eye thal you 
possess, is it of constituted mark (abhisamskrtalaksana) or of un- 
constituted mark (anabhisanskrtalaksana)? If it is constituted, it is 
the same (sama) as the five super-knowledges (abhijfid) of outsiders 
(bahya)*°. Ef it is unconstituted, it is unconditioned (asamskrta), and, 


37 There are five eyes: 1. fleshly eye (midzsacaksus), 2. heavenly eye (divyacakses), 
3. wisdom eye (prajfidcaksus), 4. eye of the Law (dharmacaksus), 5. Buddha eye 
(buddhacaksus): cf. Atthas&lini, p. 306, Suttanipata Comm., p. 351; Mahavastu, I, 
p. 158-160; Pajicavimésati, p. 77-82; Sitralamkara, p. 143,8; Dharmasamegraha, § 66. 

‘The heavenly eye perceives exactly the deaths and births of all the beings in 
the universes of the ten regions; cf. PaiicavimSati, p. 78,5: tenaiva parijuddhena divyena 
caksusa dasasu diksu ganganadivalukopamesu lokeadhdtusu sarvasattvandm cyutopapddam 
yathabhittam prajanati. 

The heavenly eye coincides with the knowledge of the death and birth of beings 
(cyutyupapadajfidna) which is the fifth of the six abtijfid of the Sitra (Digha, I, p. 77-84; 
Majjhima, I, p. 35-36; Anguttara, III, p. 280-281; Patisambhida, Il, p. 207 sq.; 
Visuddhimagga, ed. WARREN, p. 314-368; Paiicaviméati, p. 83-88; Kosavyakhya, p. 654; 
Mahavyutpatti, No. 211-230). 

Cf. Paficavimsati, p. 87,3-15: sa divyena caksusd visuddhenatikrantamanusyakena 
sattvan pasyati cyavamdnan utpadyamGnan suvarndn durvarnan hinan pranitan sugatau 
durgatau yathakarmopagan saitvan prajanati ... iti ki divyena caksusa visuddhendtikranta- 
manusyakena dasadisi loke sarvalokadhatusu dharmadhadtiparame akasadhdtuparyavasane 
sodgatikdnay: sattvandm cyutopapadan yathabhiitarn prajanati. 

It goes without saying that the range of the heavenly eye is not the same for all: 
ef. Koéa, VII, p. 124; NAGARIUNA, Traité, p. 331. 

5® Compare Majjhima, I, p. 213,25-37, where Aniruddha explains to Sariputra: 
Idha bhikkhu dibbena cakkhund visuddhena atikkantamanusakena sahassam lokdnam 
voloketi..seyyathd pi cakkhumd@ puriso uparipdsddavaragato sahassam nemimandalanam 
volokeyya, evam eva kho bhikkhu dibbena cakkhund visuddhena atikkantamanusakena 
sahassam fokdnam voloketi. 

59 The abhijia, of which the heavenly eye is one, are qualities common to both 
the worldly (prthagyana) and the holy (arya); only the sixth adjijfia, the knowledge 
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as such, incapable of seeing®°. This being so, how do you see, 
O Elder (sthavira)? — At these words, I kept silent (tisrribhito 
‘bhitvam). 

31. The Brahmas, having heard the discourse of the worthy man, 
were overcome with astonishment (dscaryaprapta), and after having 
paid homage to him (zamaskrtya), asked him: In the world (/eka), 
who then possesses the heavenly eye (divyacaksus)? — Vimalakirti 
replied: In the world, it is the Blessed Lord Buddhas who possess the 
heavenly eye; these, without even abandoning the state of concentration 
(samdhitasthana), see all the Buddha-fields (6uddhaksetra) without 
being affected (prabhavita) by either duality (dvaya) or multiplicity 
(nandiva)®'. 

32. Then the ten thousand Brahmas [K and H var.: the Brahmaraja and 
five hundred of his companions (parijana)], having heard these words, inspired 
by high resolve (adhyésaya), produced the thought of supreme and 
perfect enlightenment (anuttarayam samyaksambodhau cittany utpddi- 
tani). Having addressed their homages (vandana) and their respects 
(satkara) to myself and to the worthy man (satpurusa), they disappeared 
(antarhita). As for myself, I was reduced to silence (nispratibhana). 
That is why I am not capable of going to ask that worthy man about 
his illness. 


[8. Upali and Morality] 


33. Then the Blessed One said to the Venerable (ayusmant) Upali*?: 
Upali, go and ask the Licchavi Vimalakirti about his illness. 


of the destruction of impurites (dsravaksayajflana), is reserved for the holy ones 
(Koga, VII, p. 97 and 100). However, this is a disputed point among the sects and 
only admitted by the Haimavatas, Sarvastivadins and V4tsiputriyas; according to 
the Mahisaisakas and Dharmaguptas, outsiders (bdhya) do not possess the abhijfid 
(cf. A. Bareau, Les Sectes bouddhiques, p. 263,13). 

69 Vimalakirti enfolds Aniruddha in a dilemma: if the heavenly eye is samskrta, 
it is a mundane property; if it is asamskrta, it cannot see for the asamskria is devoid 
of activity; in fact “if the samskrta is not proven, how can an asanskyia be postulated?” 
(Madh, vrtti, p. 176,8). 

Here Vimalakirti shares the Nagarjunian theory, the terms of which are that vision, 
transcendental or not, does not exist, for it cannot see itself svdtmani kriydviradhdt, 
much less others. Besides, with or without vision, he who sees does not exist: Madh. 
vrtti, p. 113-122; tr. J. May, p. 78-87. 

®! Only Buddhas possess the real heavenly eye, in that ey see nothing. Their 
Buddha-fields are empty of self-nature (below, IV, § 8) and the Tathagatas see them 
as if there were nothing to see (VII, §6, st. 15). 

62 A native of Kapilavastu, Upali was a barber in the service of the Sakya family. 
He took up the religious life with his masters, but was ordained before them so that 
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Upali replied: Blessed One, I am not capable of going to ask that 
worthy man (satpurusa) about his illness. And why? 


they owed him precedence. However, the sources differ over the circumstances of 
the ordination : 

a, Vinaya, Il, p. 182-183; Vin. of the Mahisasakas, T 1421, ch. 3, p. 17 ad; 
Vin. of the Dharmaguptas, T 1428, ch. 4, p. 591 6, Dhammapada Comm., I, p. 137-138: 
We have seen above (note 56) that it was after the 500 Sakyas that the Buddha's 
cousins, Aniruddha, Ananda, Devadatta, etc., decided to take up the religious life. 
At the time, the Buddha had already left Kapilavastu and was in Anupiyd. The 
princes went to catch him up in the company of Upali, their barber. On the way, 
they took off their jewels and gave them to Upaii, telling him to return to Kapilavastu. 
“If J] return to the town with these jewels”, thought Upali, “I shall be taken for a thief 
and killed. If those princes can leave home to become monks, it is even easier for me _ 
te do the same thing’. Upon which, he hung the package containing the jewels on 
a tree and followed the princes to Anupiyd. In order to destroy their own pride, 
the princes asked the Buddha to ordain Upali before them so that they would owe him 
precedence, and the Master agreed to their request. 

4, Vin. of the Milasarv., T 1450, ch. 9, p. 145 ¢- 1464: Lpali, under the guidance 
of Siriputra, is supposed to have joined the Buddha before the arrival of the princes, 
and the Buddha to have ordained him immediately so as to force the proud Sakyas 
to prostrate themselves before him. 

c. Mahavastu, II], p. 179-192; Fo pén hsing chi ching. T 190, ch. 53, p. 899 c; Chung hsit 
mo ho tu ching, T 191, ch. 13, p. 974 c; Hsien yii ching, T 202, ch. 4, p. 377 a: 
Upali had been taken by his mother to the Buddha to carry out his service as a 
barber and, while shaving the Buddha, he attained the four dhydma. When the 
500 Sakyas decided to leave the world, they made a gift to Upali of their clothes 
and ornaments. This example inspired in Upali the desire to take up the religious life. 
He went and asked admittance of the Buddha who ordained him immediately while 
the others were still taking leave of their families. Afterwards, when the 500 
Sakyas received their ordination in turn, the Master called upon them to prostrate 
themselves before Upali, their senior in the religious life. This they did and, together 
with them, King Suddhodana and the entire court. 

Upali wanted to devote himself to meditation, but the Buddha urged him to 
remain among his brothers so as to progress in both holiness and knowledge. 
The Thera developed his insight (vipasyand) and attained Arhatship. The Master 
taught him the Basket of the Vinaya (Manorathapirani, 1, p. 312; Psalms of the 
Brethren, p. §68-169), and Upali thus became “the foremost of the guardians of the 
Vinaya™ (aggo vinayadharanam: cf. Anguttara, I, p. 25,9}, an enviable title which 
presupposes many qualities (Anguttara, V, p. 11). 

Tradition has it that Upali compiled the Vinayapitaka at the Council of Rajagrha 
and, later, the Buddhist sects fought over the honour of keeping Upali’s old Vinaya 
(cf. LAMoTTE, Histoire, p. 137, 188). After the Buddha’s death, Upali became the 
chief Vinaya master (vinayapdmokkha) and retained this function for 30 years 
(Dipavamsa, IV, v. 27-35). He died 30 years afler the Nirvana and had spent 74 years 
in the religious life. 
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(The Confession of the Two Monks} 


Blessed One, I remember that one day, two monks (bhiksu) committed 
an infraction (atyayo "tyagamat); filled with shame (/ajj@), they: did 
not dare go near the Blessed One, but they came to me and after 
having saluted my fect by touching them with their heads, said to me: 
Honourable (6hadanta) Upali, we have both committed an infraction, 
but, since we are ashamed, we have not gone near the Blessed One. 
May the Honourable Upali relieve our remorse and recognise this 
infraction as an infraction so that in future we will avoid it @esdrm no bhadanta 
Upalih samSayam apaharatu, atyayam atyayatah pratigrhnaty dyatyam 
samvardaya)*, 


53 Every fortnight, during the uposatha, Buddhist monks had to admit their failings 
with regard to the articles of the pratimoksa. As well as this public ‘admittance, 
Buddhists practised a sort of private confession. An offender conscious of a misdeed 
would present himself before the Buddha or a great disciple and, prostrating himself 
at his feet, would say to him: “I have committed an infraction (atyaya}), GQ Master, 
when in my foolishness, my straying and my wrong-doing; I did such and such a thing. May 
the Master accept this infraction as an infraction (atyayarm atyayatah pratigrhndtu) so that 
in future I may abstain from it’. The ‘confessor’ accepted the infraction by saying: 
“Since you have acknowledged the infraction as an infraction and since you make 
amends for it according to the Law (yethddharmam pratikarosi), we accept it. It is 
progress in the Noble One’s discipline when one acknowledges an infraction as an 
infraction and when one makes amends according to the Law and when in future 
one can abstain from it’. 

Such private confessions are frequently mentioned as much in the Pali texts as 
the Sanskrit: Vinaya, II, p. 126, 192; IV, p. 18; Digha, [, p. 85; Hl, p. 55; Majjhima, 
I, p. 438; HY, p. 246-247; Samyutta, I, p. 24; I, p. 127, 205; Anguttara, I, p. 238; 
H, p. 146; IV, p. 377; Vin. of the Malasarv. in Gilgit Manuscripts, TH, part 4, 
p. 222-223; Divyavadana, p. 617; Lalitavistara, p. 379; Suvarnabhisa, p. 30; Ganda- 
vytha, p. 122; Sad. pundarika, p. 210. 

The phrasing is not exactly the same in Pali and Sanskrit. Here are two examples 
which can be compared: 

Vinaya, Hi, p. 126: atha kho Vaddho licchavi... yena Bhagavad ten’ upasamkami, 
upasamkamitva Bhagavato padesu sirasd nipatitva Bhagavantam etad avoca: accayo mam 
bhante accagamd yatha balam yatha miitham yatha akusalam yo ‘ham ayyam Dabbam 
Mallaputtam amilikdya silavipattiya anuddhamsesim, tassa me bhante Bhagavad accayam 
accayato pafiganhdétu ayatim sarnvaraya ti. taggha tvam avuso Vaddha accayo accagama ... 
yate ca kho tvam dvuso Vaddha accayam accayato disvd yathadhammam pajikarosi tan 
te mayam pafiganhama, vuddhi kh’ esd Gvuso Waddha ariyassa vinaye yo accayam 
accayato disva yathadhammam patikaroti Gyatirn samvaram dpajjatiti. 

Gilgit Manuscripts, II], part 4, p. 222-223: atha raja mdgadho ‘jdtasatrur Vaidehiputras 
civarakarnikendsriny utsrjya Bhagavatah padayor nipatya Bhagavantam idam avocat: 
atyayo Bhagavann atyayah Sugata yatha bato yatha midho yathd avyakto yathé akusatlo, 
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[Vimatakirti’s Homily on Morality ®* and Pure Mind] 


34. Blessed One, while I was I myself instructed them in conformity 
instructing these two monks with with the Law, so that they could rid 
a righteous discourse (dharmya themselves of their remorse (vipratis@ra) 


Kathayva soindariava ‘) the Li and cleanse themselves of their infraction 
ya samaarsayamt), The LIC (aryaya): 1 edified them, I incited them, 


chavi Vimalakirti approached and | inflamed them and I heartened them 

addressed these words to me: (samdarsayami samaddpayami samuttejayd- 
mi sampraharsayami)®5. At that moment, 
Vimalakirti approached me and, having 
saluted my feet by touching them with 
his head, addressed these words to me: 


Honourable Upali, without fur- Upali, without further aggravating the 
ther aggravating the fault (Gpatti) fault (apatti) of these two monks, just 
of these two monks or doing destroy their remorse (vipratisara) directly. 

(avila) by th erdest The fault that they have committed should 
wrong (vila) Mi sales Just Cestroy jot torture their minds. And why? 
the remorse (vipratisdra) they feel 
for their fault. 
Honourable Upali, a fault exists neither on the inside, nor on the 


yena maya papamitrasahayena pdpamitravasam gatena papamitropagtidhakena pita dhar- 
miko dharmarajo jivitad vyaparopitah. tasya mama bhadanta atyayam janato ‘tyayam 
pasyato ‘tyayam atyayatah pratigrhnisva@nukampam upadaya, tathyarm tvami mahardja 
atyayam atyayatas tadyatha halo... yena... pita... jivitad vyaparopitah. yatas ca tvam 
maharaja atyayam janasi atyayant pasyasi ca drsfvadesayasi, aGyatyant ca samvaram 
dpadyase vrddhir eva te pratikanksitavyd kusalanam dharmanam na hanth. 

According to popular belief, private confession could lessen, maybe even suppress 
the misdeed. Hence the very frequent suggestion made to the offender: atyayam 
atyayato desaya, apy evaitat karma tanutvam pariksayam parydddnam gaccheta: “Confess 
your infraction as an infraction and thus your action will undergo diminution, 
disappearance and suppression” (cf. Divyavadina, p. 5,5; 55,7; 567,29). This is a 
twisting of the orthodox theory in the terms of which action only disappears when 
the fruit of its fruition is exhausted. We can quote the Dhammapada, st. 127: 
“Neither in the realm of the air, nor in the midst of the sea, nor if you were to bury 
yourself in a mountain cleft, nowhere can you find on earth a place where you can escape 
the fruit of your bad actions’’. 

64 Regarding morality in both Vehicles, see Appendix, Note IV. 

©> H is the only one to reproduce in full a well-known canonical stock phrase: 

Digha, II, p. 42,8; 95,23: Bhagava dhammiyd kathdya sandassesi samdadapesi samuttejesi 
sampahamsesi. 

Sanskrit Mahavadana, p. 162: aham dharmyd kathaya sondarsayami samadapayami 
Samuttejayami sampraharsayami. 

Further references in Woopwarp, Concordance, H, 9. 11 8, s.v. dhammiya Kathdya 
sandassetva; EDGERTON, Hybrid Dictionary, p. 568 a, s.v. samdddpayati, No. 4. 


72 Ch. HI, §34 


outside, nor between the two (ndpattir adhyatmam na bahirdha nobhayam 
antarenopalabhyate)°*®. And why? 

Because the Blessed One has said: “By the defilement of the mind 
are beings defiled; by the purification of the mind are they purified” 
(cittasamklesat sattvah samklisyante, cittavyavadandd visudhyante)®". 

Honourable Upali, the mind (citia) exists neither on the inside, 
nor on the outside, nor between the two. So it is with a fault (@patti) 
as it is with the mind, and with all dharmas as with a fault: they are 
not separated from suchness (na tathataya atikrémanti) ®*. 

Honourable Upali, this nature Upali, your mind is originally pure 
of mind (cittasvabhava) by virtue (adisuddha). When it obtains suniganrae 

. ‘ vi was thi: I ure min 
of which YOUE own mind oe Oisacnd pea oa eae that 
Honourable Sir, is a delivered it was not. 
mind (vimyktacitta), could it ever 


66 A passage in the Ratnakiita, quoted in Madh. vrtti, p. 47-48, may throw light 
on this reasoning: Two imaginary monks are questioning five hundred devotees: 
Honourable Sirs, what are you trying to destroy? 

The devotees replied: We are trying to destroy craving (rdga), hatred (dvesa) and 
delusion (moka). 

The imaginary monks went on: But, Honourable Sirs, do craving, hatred and 
delusion exist in you? 

The devotees answered: They cannot be found either on the inside (adhydimam), 
or on the outside (bahirdha) or between the two (whbhayam antarena), but they are 
not born without being imagined (parikaipita). 

The imaginary monks went on: Then, O Honourable Sirs, do not imagine them 
(ma kafpayata), do not conceive them (md -vikaipayata). If you do not imagine them, 
if you do not conceive them, you will not experience either craving or hatred. And he 
who is free of craving (a@ rakta) and repulsion (ma virakta) is called ‘‘calmed”’ (Santa). 
Morality (Sifa), Honourable Sirs, is not dependent on either Samsara or Nirvana 
{na samsarati na parinirvati). Concentration (samadhi), wisdom (prajfd), deliverance 
(vimukti), the knowledge and vision of deliverance (vimuktijfidnadarSana) are not 
dependent on either Samsara or Nirvana: they are dharmas through which Nirvana 
is suggested (sticyate). These dharmas are empty (Si#rya), devoid of a nature (prakryti- 
vivikta). Therefore reject, Honourable Sirs, the concept of Parinirvana. Do not formulate 
a concept regarding a concept (na samjfiayam samjfiam karsja), do not conceive a 
concept regarding a concept. For he who formulates a concept on a concept incurs 
the bondage of the concept (sarnjfiabandhana}. Enter, Honourable Sirs, the recollection 
of the extinction of consciousness and sensation (samjfdvedayitanirodhasamdpatti). We 
affirm that the monk who has entered this recollection has no further progress to make. 

67 Regarding this Saying of ihe Buddha and the problem of Pure Mind, see 
Introduction, p. LXXII-LXxx\. 

®8 Cf Madhyantavibhaga, p. 221,24; Aloka, p. 297,20: dharmadhdatuvinirmukto 
yasmad dharmo na vidyate. 
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have been defiled (sarpklista)? — 
I replied: No, certainly not {ro 
hidam). ; 

Vimalakirti continued : Honour- Vimalakirti continued: Equally, among 
able Upali, the minds of all beings _!! bings, the nature of the mind (citta- 
(sarvasattvacitta) are, of such a svabhdva) is originally pure (ddisuddha) and 
nature (tatsvabhdava). peoteted Cesta). 

35. Honourable Upali, imagin- Upali, if there is imagining (‘aipana) 
ing (samkalpa), this is passion and mental construction (vikalpana), there 
(klesa); the absence of imagining is passion {Kiesa). If there is neither 

= imagining nor mental construction, there 
(akalpana) and of mental con- is pure nature (svabhavavisuddhi). 
struction (avikalpand), this is self- 
nature (svabhava). 

Perversion (viparydsa), this is If there is perversion (viparydsa), this 
defilement (samrkiesa); the absence __ is passion (k/esa); if there is no perversion, 
of perversion, this is self-nature. ‘Pee }s pure nature. 

Uncealled-for affirmation of self If one believes in self (Grmagraha), one 
(Gtmasam4aropa), this is defilement _ is defiled (samkiisfa): if one does not 
(samklesa); the inexistence of self believe in self, the nature is pure. 
(nairdtmya), this is self-nature. 

Honourable Upali, all dharmas are without arising (utpdda), disap- 
pearance (vyaya) and duration (sthiti), like an illusion (aya), a transfor- 
mation (nirmdna), a cloud (megha) and a flash of lightning (vidyu1). — All 
dharmas are without interdependence (ananyo’nydpeksa) and do not 
last even an instant (ksanamatra). — All dharmas are false visions 
(abhitadarSana), like a dream (svapna), a mirage (marici) and a town 
of the Gandharvas (gardharvanagara). — Al] dharmas are born of imagination 
(parikaipotpanna), like the moon in the water (udakacandra)®? and a 
reflection in a mirror (GdarSapratibimba). Those who know this are called 
the true guardians of the discipline (vinayadhara); those who know 
this are well-disciplined (siuvinita). 


®° K, H and the Tibetan version agree; but Cn (T 474, ch. -1, p. 523 @ 25) 
understands: ‘“‘All dharmas are knowable tike the moon in the water; all dharmas 
arise from and are formed by the mind”. It is this translation that is used, in his 
Féng-fa Yao ‘“Vade-mecum of the Convert’, by the Chinese Hsi Ch’ao (336-377), 
a lay disciple of the master Chih Tun (cf. Hung ming chi, T 2102, ch. 13, p. 88 6 12). 
On Hsi Ch‘ao, his family and work, see E. ZURCHER, The Buddhist Conquest of China, 
Leiden, 1959, I, p. 134-135; 164-176. 
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[Stupefaction of the Two Monks} 


36. Then the two monks having heard these words, were filled with 
astonishment (adbhutaprapta) and said: It is extraordinary (adbfutam etat) that 
a householder (grhapati) should be gifted with such wisdom (prajfia) and 
such eloquence (pratibhana); Upali himself, whom the Buddha has 
proclaimed as “the foremost of the guardians of the Vinaya" (vina- 
yadhardndm agryah), cannot equal them. 

I said to the two monks: Do not consider him at all as a householder 
(ma tasmin grhapatisamjriotpadayitavya). And why? Except for the 
Tathagata (tathagatam sthadpayitva), there is no-one, neither Listener 
(srdvaka) nor Bodhisattva, who is capable of interrupting the flow 
of his eloquence (pratibhanaprabandha) nor who equals him in brilliance 
of wisdom (prajidprabhasa). 

37. Then the two monks, freed from their remorse (chinnasamSaya) 
and filled with high resolve (adhyasaya)}, produced the thought of 
supreme and perfect enlightenment (anuttardyam samyaksambodhau 
cittany utpdditdni), and, saluting the worthy man (safpurusam abhi- 
vandya), they said to him: May all beings obtain such wisdom 
(prajfid) and such eloquence (pratibhdna). As for myself, I kept 
silent (tasnim) and could not answer at all: that is why I am not 
capable of going to ask that worthy man about his illness. 


(9. Rahula and Leaving the World| 


38. Then the Blessed One said to the Venerable (dyusmanz) Rahula 7°: 
R&hula, go and ask the Licchavi Vimalakirti about his illness. 


7° Regarding Rahula, the son of Sakyamuni and Yasodhard, sec MALALASEKERA, 
Proper Names, Ul, p. 737-740; AKANUMA, Noms propres, p. 526-528, NAGARJUNA, 
Traité, p. 1001-1008. 

The sources disagree over the date of his birth and of his leaving the world. During 
the Buddha’s first visit to Kapilavastu, Rahula, on Yafodhard‘s instigation, claimed 
his inheritance from him. The Master feigned not to hear and left the town, still 
followed by his son. When he reached the monastery, he called Sariputra and 
ordered him to confer the leaving of the world (pravrajyd), on Rahula. This episode 
is recounted in Vinaya, I, p. 82-83; Jataka, I, p. 91-92; Dhammapada Comm., I, 
p. 116-117; Mahavastu, HJ, p. 142; Vin. of the Mahisasakas, T 1421, ch. 17, p. 116 ¢ 
6-14; Vin. of the Mahasamghikas, T 1425, ch. 29, p. 460 6 22-25; Vin. of the 
Dharmaguptas, T 1428, ch. 34, p. 809 ¢ 3-22; Vin. of the Millasarv., T 1450, ch. 12, 
p. 159 2 8-6 10. 

The Buddha gave several religious instructions to his son, and it is after one of them, 
the Ci§jarahulovada (Maijhima, Tl, p. 277-280; Samyutta, IV, p. 105-107}, that Rahula 
attained Arhatship. He distinguished himself by the gentleness of his character and 
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Rahula replied: Blessed One, I am not capable of going to ask 
that worthy man (satpurusa) about his illness. And why? 


[Meeting with the Young Licchavis] 


Blessed One, I remember that one day, many young Licchavis 
(licchavikumdra) came to where I was and, after having saluted my feet by 
touching them with their heads, addressed me with these words: 

Honourable (6hadanta} Rahula, you are the son of the Blessed One 
and, having renounced the royalty of a wheel-turning king (cakra- 
vartirdjya), you have left the world (pravrajita). Which are, in your 
opinion, the virtues (g#7a) and advantages (anuiamsa) of leaving 
the world (pravrajya)? 

Then I was explaining suitably (yathdyogam) to them the virtues 
and advantages of leaving the world (pravrajya)7', when the Licchavi 


his scrupulous faithfulness to his religious duties. He was considered to be the foremost 
of those “who love to train” (aggo sikkhakdmanam: cf. Anguttara, I, p. 24,/7). 

Rahula died in TAvatimsa, before the death of his father Sakyamuni and his master 
Sariputra. Cf. Digha Comm., II, p. 549,27; Samyutta Comm., III, p. 213,22. 

7) The Buddhist religion relies above all on the community (samgha) of monks 
and nuns. This is why the Buddha was so eager to recruit those of religious vocation 
for his order, and the Vinayas have carefully regulated the ceremonies of pravrajyd, 
the leaving of the world (e.g., Vinaya, I, p. 22; 82) and of upasampada, ordination 
(e.g., Vinaya, J, p. 56, 95). 

The Majjhima, II, p. 66-68, explains in its own way the genesis of religious vocations. 
They are usually provoked by personal or family disappointments: old age (Jard), 
disease (vyddhi), loss of wealth (bhogaparijufifia) or the death of parents (satipdrijufifia). 
They are encouraged by exhortations (dharmmuddesa) from the Buddha who points out the 
degree to which the world is frail (addhuva), without protection (atédna) and without 
protector (anabhissara); he does not belong to it and should leave, forsaking everything 
(assako joko sabbam pahdya gamaniyam); he is deficient (ja), always unsatisfied 
(atitta) and the slave of desire (tanhdddsa). 

Weighing up all the vanity of things human, the householder introspects and takes 
a decision: “Life in the home is hampering, it is the way of the passions; life outside 
is freedom. For him who remains in the house, it is not easy to observe the brahma 
life (namely, chastity) to the absolute full, in its absolute purity, polished like a conch 
shell. So, I want to have my hair and beard cut off, to wear the yellow robe and leave 
my family, exchanging my home for the homeless state”’. 

This is a stock phrase found widespread in the Pali texts as much as the Sanskrit: 

a. Pali formula in Digha, I, p. 63; 250; Majjhima, L p. 179, 267, 344; II, p. 211; 
Tl, p. 33; Samyutta, II, p. 219; V, p. 350; Anguttara, II, p. 208; V, p. 204: sambadho 
ghardvaso rajapatho abbhokaso pabbajja; nay idam sukaram agdram ajjh@vasata ekanta- 
paripunnam ekantaparisuddham samkhalikhitam brakmacariyam caritum; yan niindham 
kKesamassum oharetvad kdsdydani vatthdni acchadetva agadrasma anagariyam pabbajjeyyam. 

b. Sanskrit formula in Mahavastu, II, p. 117,/6: I], p. 50,9: sambadho punar ayam 
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Vimalakirti approached me and, after having saluted my feet by touching 
them with his head, addressed me with these words: 


grhavaso abhyavakdsam pravrajya tu; na Sakyam agGram adhydvasata ekantasamlikhitam 
ekantanavadyam parisuddham paryavadatam brahmoacaryam caritum ; yam niindham agdra- 
syanagariyam pravrajeyam. 

The canonical texts enumerate the virtues and advantages of the religious life and 
proclaim the superiority of the religious life over that of the lay life (Digha, I, p. 47-86; 
Majjhima, I, p. 91; Madhyama, T 26, ch. 36, p. 659 5-c; Suttanipata, v. 60 sq; 
Hsien yii ching, T 202, ch. 4, p. 376 & 4-16; Ch’u chia kung té ching, T 707, 
p. 813 ¢-815 a). If it is admitted that an updsaka, living at home, can attain the first 
three fruits of the religious life (Majjhima, I, p. 467; 490-491), it is doubtful whether 
he can reach Nirvana without having first put on the religious robe (Majjhimna, I, p. 483; 
Samyutta, V, p. 410; Kathavatthu, I, p. 267; Milindapafiha, p. 264-265). One thing 
is certain, that a monk attains holiness more surely and quickly than a layman (Tsa pao 
tsang ching, T 203, No. LII, ch. 9, p. 492 ¢ sq.). 

One might think that the Great Vehicle which substitutes the ideal of Sambodhi 
for that of holiness (ariattva) would have a tendency to minimise the importance of 
the religious life. But India is the land of the yellow robe and the prestige of a monk 
remained practically intact. 

The Prajfiéparamita (PaiicavimSati, p. 218,6; §atasah., p. 1459,/7) avers thal, from 
the moment he enters the bhimis, the Bodhisattva perpetually practises the leaving 
of the world (abhiksnam naiskramyaparikarma) and that, invariably throughout all his 
lives, he leaves home and takes up the Tathagata’s religion without anyone being able 
to obstruct him (sarvajdtisy avyavakirno ‘bhiniskramati tathdgatasdsane pravrajati na 
cadsya kascid antardyam karoli). — The Dagabhumika, p. 22,/3; 41,/; 46,10, emphasizes 
the role played by the pravrajyd in the Bodhisattva's career. The Ratnakita, 
T 310, ch. 82, p. 476 @ 24-c 21, lists the innumerable advantages of the pravrajita 
over the grhastha. — The Upadesa, T 1509, ch. 13, p. 161 a@-b (cf. NAGARJUNA, 
Traité, p. 839-846) demonstrates, with the support of proofs and examples, that the 
layman, even if he is dedicated to the five-fold morality. (pafcasila), is far inferior 
to the monk, — Finally, the Bodh. bhimi, p. 310-311, stresses the very great difference 
which divides the monk Bodhisattva from the lay Bodhisattva: the former is free of 
family and professional worries; he practises continence, quickly reaches the peak of 
the bodhipaksyadharma, and he speaks with authority. 

However, all this is on the level of conventionality (samvrti) and not of reality 
(paramartha). If it is true, as the Great Vehicle asserts, that the world does not exist, 
the leaving of the world makes no sense. This is the viewpoint adopted here by 
Vimalakirti (III, § 40) according to whom the true leaving of the world is the citrotpdda. 
Taken literally, this theory would lead straight to the closing of the monasteries. 

The Upadesa, T 1509, ch. 18, p. 197 a-6 (cf. NAGARJUNA, Traité, p. 1111-1112) 
also teaches that all practices (carya) are false and in vain and that the noble practice 
(Gryacarya) is the absence of all practice, for nothing can be acquired that is not 
already possessed. 

In the same spirit, the Mafjusrivikrigita, T 818, ch. 2, p. 830 5 17-c 7, remarks: 
“The leaving of the world is not shaving the head, but producing great vigour (virya)} 
in ofder to destroy the passions (k/eSa) of all beings; it is not putting on the yellow 
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(Vimaiakirti’s Homily on Leaving the World| 


39. Honourable Rahula, it is not thus that one should expound 
the virtues and advantages of leaving the world. And why? Leaving 
the world is precisely the absence of virtues and the absence of 
advantages. Honourable Rahula, when it concerns conditioned (sams- 
krta) dharmas, one can speak of virtues and advantages, but leaving 
the world is unconditioned (asamskrta) and, with the unconditioned, 
there can be no question of either virtues or advantages. 

Honourable Rahula, leaving the Rahula, leaving the world is without 
world is not material (rijpin), but beginning or end or middle (anavaragrama- 
freed of matter (riapavigata). It diya) ong frees from all false views (desti). 
. Being neither material (ripin) nor imma- 
is freed from extreme views of terial (aripin), it is the path of Nirvana. 
beginning and end (avardgranta- 
drstivigeta)’?. It is the path (mar- 
ga) of Nirvana. 


robe (kasaya), but diligently destroying in beings the mind defiled by the three-fold 
poison (trivisakiistacitta); it is not observing a moral conduct (sifacarya) oneself but 
helping the immoral (aihsila) to abide happily (sukhavihardya) by pure morality 
(visuddhaSila) ; it is not meditating in the solitude of the jungle (aranya), but remaining in (the 
whirlpool of) Samsira and using wisdom (praj#a) and skillful means (updaya) in order to 
discipline beings and lead them to deliverance (vimusk ti); it is not keeping to the restraint 
(samvara) oneself, but widely producing the four infinite states (apramdnacitra) and 
sustaining (pratis{hdpana) beings; it is not cultivating good dharmas (kusaladharma) 
oneself, but causing beings to develop their good roots (Ausalamitia); it is not entering 
Nirvana oneself, but making beings disposed to enter great Nirvana; it is not eliminating 
the passions (A/esa) for oneself, but diligently destroying the passions of all beings; 
it is not controlling one’s own body and mind, but controlling all beings; it is not 
unravelling the bonds (bandhana) of one’s own body and mind, but unravelling the 
bonds imprisoning the bodies and minds of al] beings; it is not freeing oneself from 
the fears of Samsara, but destroying in all beings the fear of Samsara and leading 
them to deliverance (virmmukti); it is not delighting in Nirvana, but extending one’s 
vigour so that al] beings fulfil all the Buddhadharmas”’. 

72 Tn the canonical texts, the Buddha affirms that the round of rebirth, having no 
beginning or end, is eternal: 

Samyutta, II, p. 178,78; Ti, p. 151.3; Kathavatthu, p. 29,79: anamataggdyam 
bhikkhave samsdro pubbakoti na pafifidyati avijjanivarandnar sattdnam tanhasamyojand- 
nam sandhdvatam samsaratam: “The round of rebirth of beings, O monks, has no 
conceivable starting point. [t is impossible to discover any beginning from which beings, 
involved in ignorance, impeded by desire, wander at random from rebirth to rebirth". 

Divyavadina, p. 197,15: anavardgro bhiksavah samsaro ‘vidydnivarandndm sattvanar — 
{rsndsamyojandnam trsndrgalabaddhandm dirgham adhvdnam samdhavatém samsaratam 
Parva kofir na prajiayate duhkhasya: ‘“‘The round of tebirth, O monks, is without 
beginning or end. It is impossible to discover the starting point of suffering for beings 
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Leaving the world is praised by the wise (panditavarniia) and adopted 
by the holy (@ryaparigrhita). It is victory over all Maras (mdranirjaya), 
release from the five destinies (paricagatimoksa), purification of the five 
eyes (paficacak survyavaddna), acquisition of the five powers (paficabala- 
labka), establishment of the five spiritual faculties (paficendripanisraya). 
It does not disturb others (1a paraghdtaka) and does not tangle with 
bad dharmas (na padpadharmasamsrsta). it disciplines alien sectaries 
(paratirthikavindyaka). It transcends all designation (prajfaptisamati- 
kranta). Tt is the bridge (setu) erected over the quaginire of desire 
(Kdmapanka). It is without a link (grantha), without grasping (parigraha) 
and exempt from belief in me and mine (@imdtmiyagraha). Being 
without attachment (upddana), it destroys all attachments; being without 
trouble (upaydsa), it destroys trouble. It disciplines one’s own mind 
(svacitta) and protects the minds of others (paracitta). It favours 
tranquillity (Samathanukila), and stimulates insight (vipasyendsamcodaka). Being, 
in all ways, irreproachable (sarvatranavadya), it cultivates everything good 
(kusala). This is what is called leaving the world (pravrajya), and 
those who leave the world in this way have “truly ieft the world’ 
(supravrafita). 


[Vimalakirti’s Exhortation to the Young Licchavis] 


40. Then Vimalakirti said to the young people (Kumara): Young 
people, together leave the world and enter the well-established religious 
order (sya@khydte dharmavinaye). The appearance of Buddhas (6uddhot- 


impeded by desire, bound by the tether of desire, following the long path and wandering 
from rebirth to rebirth’’. 

Madh. vrtti, p. 218,4: anavardgre hi bhiksavo jatijaramaranasamsdra iti. avidyani- 
varandnam sativandm trsndsamyojananam trsnagardirabaddhanam samsaratam samdha- 
vatam purva kotir na prajfdyata iti: “Without beginning or end, O monks, is the round 
of rebirth, birth, old age and death. It is impossible to discover the starting point of 
beings involved in ignorance, impeded by desire, bound by the tether of desire, 
wandering and coursing from rebirth to rebirth”. 

Commenting on this passage (Madh. vrtti, p. 220), Nagarjuna establishes that 
the round of rebirth that has no beginning or end could not have a middle (naivagran 
n@varam yasya tasya madkyam kuto bhavet), and he concludes from this that “in 
weighing up the real, the round of rebirth does not exist” (vastukacintayam tu samsdra 
eva nasti). 

It thus results that Samsara not existing, Nirvana is acquired originally and the 
religious life that leads to it isa path that has already been followed. This is why Vimalakirti 
considers it as unconditioned {asemskrta). 
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pada) is difficult to come by (duriabha})’*; to escape unfavourable 
conditions (aksana) is difficult (duriabha), to acquire a human destiny 
(manusyagati) is difficult; to acquire favourable conditions (sana) is very difficult 
(sudurlabha). 

The young people objected to Vimalakirti: Householder (grhapaiti), 
we have heard the Buddha say that “without the consent of his father 
and mother, a son cannot leave the world” (na bhikkhave ananufifidto 
matapitihi putto pabbajetabbo)™*. 

Vimalakirti replied to them: Young people, only produce the 
thought of supreme and perfect enlightenment (anuttard samyaksam- 
bodhih) and vigorously cultivate right conduct (samyakcarita), for this is 
the leaving the world (pravrajya) and the ordination (upasampada) 
which make a monk (bhiksw). 

41, Then three thousand two hundred (K and H var.: thirty-two] 
young Licchavis produced the thought of supreme and perfect en- 
lightenment (anuttarayam samyaksambodhau cittény utpdaditdni) and 
applied themselves sincerely to right conduct. As for myself, I kept silent 
(titsnim) and could not answer at all. That is why, Blessed One, I am 
not capable of going to ask that worthy man (satpurusa) about his 
illness. 


(10. Ananda and the Care of the Buddha] 


42. Then the Blessed One said to the Venerable (dyusrnanz) Ananda 73: 
Ananda, go and ask the Licchavi Vimalakirti about his illness. ~ 


73 Cf. Sanskrit Mahaparinirvana, p. 356; Divyadvadana, p. 19,/3; Lalitavistara, 
p. 105,/; Sad. pundarika, p. 39,8; Sukhavativyiha, p. 10,45: kadacit karhicit tathagata 
arhantah samyaksambuddha loka utpadyante tadyathodumbare puspam: “Tt is only at 
certain times and in certain places that the Tathagatas appear in the world, like a 
flower on an Udumbara tree”. 

74 Rahula was ordained by Sariputra without the consent of his grandfather 
Suddhodana. The latter, extremely displeased, asked the Buddha to prescribe that in 
future the holy ones were not to admit a son into their order without the parents’ 
permission. The Master agreed to this request. Cf. Vinaya, L, p. 83,12; Vin. of the 
Mahisasakas, T 1421, ch. 17, p. LIT a 15; Vin. of the Mahasamghikas, T 1425, ch. 24, 
p. 421 6 10; Vin. of the Dharmaguptas, T 1428, ch. 34, p. 810 a 21; Vin. of the 
Milasarv., T 1444, ch. 3, p. 1035 5 4. 

75 Tt would take a whole book to tell the story of the life of Ananda, the Buddha’s 
cousin and favourite disciple: cf. MALALASEKERA, Proper Names, 1, p. 249-268; 
AKANUMA, Noms propres, p. 24-32. In the Afguttara, I, p. 23,32-25,3, the Buddha 
credited him with no Jess than five pre-eminences: aggo bahussutanam, satimantdnam, 
gatimanianam, dhitimantanam, upatihakanam. 

It is in this last aspect that he is presented here as assistant to the Buddha. 

Upasthayakasttra, in Madhyama, T 26, No. 33, ch. 8, p. 471 c-475 @; Vin: of the 


80 Ch. IIE, §42 


Ananda replied: Blessed One, I am not capable of going to ask 
that worthy man (satpurusa) about his iliness. And why? 


[Ananda in Search of Milk] 


Blessed One, I remember that one day, when the body of the Blessed 
One evinced some illness (g/dnya)** and when he was in need of milk 
(Ksira)}, 1 dressed myself in the morning (pirvahne nivasya) and, having taken bow! 
and robe (pdiracivaram ddaya), 1 went to Vaisali to the dwelling of a great 
brahman family (6rahmanamahasalakuta); and there, standing on the porch, 
I begged for some milk?’. At that moment, the Licchavi Vimalakirti 


Millasarv., in W.W. RocKHILL, Life of the Buddha, London, 1884, p. 88; Fo pao én 
ching, T 156, ch. 6, p. 155 ¢ 22-25; Hsien yi chmg, T 202, ch. 8, p. 404 6-c; Ch’u ch’u 
ching, T 730, p. 526 2-5; Vinayavibhasa, T 1440, ch. I, p. 504 ¢ 12-15; Manorathapirani, 
I, p. 292-296; Theragatha Comm. in Psalms of the Brethren, p. 350-352. In the twentieth 
year of his public ministry, Sakyamuni, conscious of old age coming on, felt the need for 
a helper who would be attached to him and named Ananda as his assistant 
(upasthdyaka). Before accepting this responsibility, the disciple made certain conditions, 
particularly not to share the food or clothing of the Buddha, not to accompany him 
when he went to see laymen and to have access to the Master at all times of the day. 

Ananda fulfilled this mission with the greatest devotion throughout the twenty-five 
years which preceded the Buddha's death (Dirgha, T 1, ch. 3, p. 19 c 2-6; Upadesa, 
T 1509, ch. 2, p. 68 a 10; Sumangalavilasini, I, p. 570,/2). 

76 According to K’uei-chi (T 1782, ch. 4, p. 1056 a 18), the Buddha suffered from 
back-ache, a common indisposition for him: cf. Majjhima, I, p. 354,24-25; other 
references in NAGARJUNA, Traité, p. 509 in the notes. 

77 According to the old commentators, Hui-yiian (T 1776, ch. 2, p. 459 ¢ 19 sq.), 
Chih-yiian (T 1779, ch. 7, p. 797 6 1 sq.) and Chi-tsang (T 1781, ch. 3, p. 947 c), 
the Vimalakirti is referring to an episode narrated in a paracanonical Sitra, the 
Vatsasutra, of which there exist two versions: a short version translated into Chinese 
by Chih Ch’ien (ca 222-253) with the title of Tu tzi ching = *Vatsasiitra (T 808); 
a long version translated into Chinese by Dharmaraksa (ca 265-313) with the title of 
Ju kuang fo ching = ‘*Ksiraprabhabuddhasitra (T 809). Cf. Ch’u san tsang chi chi, 
T 2145, ch. 2, p. 8 b 19; Chung ching mu fu, T 2146, ch. J, p. 118 B f-2; T 2147, 
ch. 2, p. 157 c 27-28; T 2148, ch. 2, p. 192 ¢ 11-12; Li tai san pao chi, T 2034, ch. 6, 
p. 63 2 24; Ta tang nei tien lu, F 2149, ch. 2, p. 234 @ 2; T’u chi, T 2151, ch. 2, 
p. 353 c 13; K’ai yiian shih chiao mu lu, T 2154, ch. 2, p. 488 a 9; 494 b 18. 

According to the short version (T 808), the Buddha was staying in Sravasti, in 
the Jetavana, at the Anathapindadarima. Suffering from a ‘'wind ailment”, he sent 
Ananda to ask for some milk from a neighbouring brahman. The latter had, in his 
stable, a very vicious cow which no-one could approach. He invited Ananda to go 
and milk her. Sakea, disguised as a brahman, offered to take his place. The cow was 
told that if she would consent to give hee milk, she would gain immense merit. The 
cow offered a part of her milk but asked that the other part be kept for her calf. 
But the calf, who had heard this request, offered his part of the milk to the Buddha: 
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approached me and, after having saluted my feet by touching them with his 
head, he addressed me with these words: 


[Vimalakirti’s Homily on the Illness of the Buddha ™*] 


43. Honourable (b#adanta) Ananda, why, since daybreak (kalyam 
eva), have you been with a bow! (patra) on the porch of this house? 
T replied to him: The body of the Blessed One is stricken with an 
illness (g?4nya) and, as he has need of milk (Ksira), I have come to get 
some here. 
Vimalakirti went on: 
Honourable Ananda, say not Stop, stop (tistha tistha), O Honourable 
so. Sir (é4adanta). Do not use such words. 
Do aot slander the Blessed One; do not 


denigrate the Tathagata with such deceitful 
remarks. And why? 


he would be satisfied, he said, with eating grass and drinking water. Ananda returned 
to the Buddha and gave him the milk. The Master then told him about the jataka: 
In olden days, the cow and the calf who did not believe in the Buddha's Sutras had 
fallen to the rank of animals for sixteen kalpas. Today they had understood and heard 
the name of the Buddha, they had conceived a thought of good-will and given their 
milk. In future times, they will be sramana disciples of the Buddha Maitreya and will 
become great Arhats. The calf, after its death, will offer the Buddha silken banners, 
will scatter flowers, burn perfumes, observe the Siitras and the discipline. At the end 
of twenty kalpas, he will be the Tathagata Ksiraprabha ‘‘Brilliance of Milk” and will 
save everyone. 

The Vimalakirtinirdesa is obviously using this Siitra to introduce its section about 
Ananda. According to it, Ananda, while going begging for his milk, would have met 
the Bodhisattva Vimalakirti in the brahman’s house and the former would have 
addressed him with a long homily on the illness of the Buddha, a purely fictitious 
illness and simply skillful means. 

In later times, the Vatsasiitra (T 808) was altered in consequence, and was the 
object of a new, much longer version (T 809). We find in it (T 809, p. 754 ¢ 23-755 a 12), 
almost word for word, Vimalakirti’s homily just as it appears in the Vimalakirtinirdeéa, 
and since that great Bodhisattva lived in Vaiéali, and not Srdvasti, the setting of 
the Siitra was modified: instead of saying, like T 808, p. 754 a 4: “One day, the Buddha 
was staying in Sravasti, in the Jetavana, at the Anathapindadarama”, the T 809, 
p. 754 6 19, says: “One day, the Buddha was in Vaiéali, at the home of the brahmacarin 
Mo tiao (Mahadeva?), under the music tree’. 

The VimalakirtinirdeSa secms to come chronologically between the short version 
and the long version of the Vatsasitra. 

78 On the much discussed problem of the iltmesses of the Buddha, sec Appendia, 
Note V. 
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Honourable Ananda, the body of the Tathagata (tathdgatakdya) 
is as hard as a diamond (vajravat kathinah)™?. It has destroyed the 
pervasion of all bad dharmas (akusaladharmavasana); it is endowed 
with all good dharmas (sarvakusaladharmasamanvagata): where then 
(kutra) could illness (gl@nya) quicken? Where could suffering (atanka) 
exist? 

44. Honourable Ananda, go, without replying and in silence (ana- 
bhyakhyanena tisnimbhavena nivartaya). May no-one else hear your 
coarse Words. Neither the very powerful sons of the gods (tnahaujaska 
devaputrah) nor the Bodhisattvas come from the various Buddha- 
fields (buddhaksetra) can be allowed to hear these words. 

Honourable Ananda, a Cakravartin king, who possesses only little 
good roots (parittakusalamitlasamanvagata), is free from sickness 
(roga)®°. Then how can the Tathagata, endowed with infinite good 
roots (anantakusalamilasamanvagata), with merit (punya) and knowledge (jana), 
be ill? This is absolutely impossible (asthadnam etat). 

Honourable Ananda, go quickly and in silence, so as not to fill us 
with shame (#repana). The Anyatirthikas, Carakas, Parivrajakas, 
Nirgranthas and Jivikas®* must not hear your coarse words. They would 
say to themselves: O, beware (aho bata)! the master (Sastr) of these 
people: if he is incapable of curing his own sickness, how then could 
he cure the sickness of others? Steal away, so that no-one may hear 
you ®?, 


79 See above, II, § 12, note 29. 

5° A minute amount of merit can ensure many years of good health. Kumarajiva. 
(7 1775, ch. 3, p. 359 d 20) points out, regarding this, the case of the Arhat Vakula 
who, at the age of 90, still did not know what sickness was, and who, for 90 kalpas, 
continued to enjoy this privilege, merely because earlier he had offered a haritaki fruit 
to a sick bhiksu. This is a well-known episode: cf. Vin. of the Milasarv. in Gilgit 
Manuscripts, Ul, part 1, p. 193, 7-8; T 1448, ch. (7, p. 82 c; Fo wu po ¢i tai, 
T 199, p. 194 6; Upadeéa, T 1509, ch. 22, p. 223 ¢ 27-29; M. HOFINGER, Le Congrés 
du lac Anavatapta, p. 228-229. 

81 We have met above (II, § 3) the expression carakapdasandika describing wandering 
sectaries. Here the Tibetan translation gZan mu stegs can spyod pa dar: kun tu rgyu 
dan gcer bu pa dan htsho ba presupposes a Sanskrit original of anyatirthika-caraka- 
parivrajaka-nirgrantha-jivika, a traditional expression used to describe the whole of the 
heretical sects, and which we meet, with slight variations, in the Lalitavistara, p. 2,21; 
380,12; Sad. pundarika, p. 276,2; Siksaisamuccaya, p. 331,//; Mahavastu, III, p. 412,7. 
H simply renders the expression by Wai-tao P'o-lo-mén, i.e. tirthika-brahmana. 

With regard to the old heretical sects, see also the listing in the Arguttara, ITI, 
p. 276,3/. 

62 Presented as they are here according to the Tibetan translation and the Chinese 
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45. Honourable Ananda, the body of the Tathagata, this is the 
body of the Law (dharmakdya) and not a body mixed with excrement: it is 
nota body that can be cured with food (dhaGra). The body of the Tathagata 
is a transcendental body (/ekottarakadya) which goes beyond ail worldly 
dharmas (sarvalokadharmasamatikrania). The body of the Tathagata 
is a pure body (andsravakaya)**, apart from all impurities (4@sreva). 
The body of the Tathagata is an unconditioned body (asamskrtakaya), 


version by H, paragraphs 43 and 44 are rendered in exactly the same way by 
Kumarajiva in his translation of the Vimalakirtinirdeéa, T 475, ch. 1, p. 542 @ 5-16. 
However, the same paragraphs appear in a much longer version in a quotation from 
the Upadesa, T 1509, ch. 9, p. 122 @ 27-6 13, also translated by Kumiarajiva: 

Vim. — Why, since this morning, have you been here with your bowl? 

An. — The Buddha is somewhat ill; he has need of milk; that is why I have 
come here. 

Vim. — Stop, stop, O Ananda. Do not slander the Tathagata. The Buddha who 
is blessed has gone beyond all bad dharmas (sar vakusaladharmasamatikranta). What 
illness could he have? Take care that the sectaries do not hear such coarse: words: 
they would despise the Buddha and say: “Can the Buddha, incapable of curing his 
own illness, cure others?” 

An. — It is not my idea. I personally received an order from the Buddha, and 
need milk. 

Vim. — This order of the Buddha’s is skillful means (upaya): in the period of 
the five corruptions (pafitcakasdyakdala), he makes use of this fiction in order to save 
all beings. When, in generations to come, bhiksus who are ill will go and ask laymen 
(avadatavasaena) for broths and medicaments (bhaisajya) should the laymen say to them: 
“You cannot cure yourselves, how can you cure others?”, the bhiksus will be able 
to reply: “If our great Master himself was subject to illness, then how could we not be 
ill, we whose bodies are like black mustard-seeds (sarsapa)?"" Thus the laymen will 
offer the bhiksus broths and medicaments, and the bhiksus, enjoying peace (Xsema) 
and tranquillity, will practise the Way. If heretical rsis, by means of medicinal! plants 
(osadhi) and formulae {rnartra), can chase away the illnesses of other men, then how 
could the Tathagata who is omniscient (servajfia) be incapable of chasing away his 
own illnesses? So be quiet and take this milk in your bowl. Take care that nonbelievers 
do not learn of it. 

Faced with these quite considerable variations, we might ask if the author of 
the Upadega did not quote the Vimalakirtinirdega from memory, not without adding 
his own inventions or, which is more likely, if during Kumifrajiva’s time, there were 
not some very different versions of the Vimalakirtinirdesa in circulation. 

Furthermore it is quite strange that Kumiarajiva always transcribes Vimalakirti’s 
name by Wei mo chieh in his translation of the Vimalakirtinirdesa, but by P’i mo fo 
chieh in his translation of the UpadeSa. However, we know that the bibliographers 
tended to attribute to Kumarajiva translations which were not by him (cf. P. DEMIEVILLE, 
in L’'Inde Classique, 11, p. 416). 

33 Reading by K and H; the Tibetan version has a variation: de bzin gSegs pahi 
sku ia gnod pa med de: “The body of the Tathagata has no troubles”, 
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apart from all conditioned things (samskrta). I avoids all reckoning 
(samkhya); within it, all reckonings are eternally stilled (nityasanta). Honourable 
Ananda, to have it that such a body is ill is foolish and improbable. 


[The Celestiai Voice] 


46. When I had heard these words, I wondered if, even while being 
so close to the Blessed One®*, I had not misheard and misunderstood him, 
and I was thoroughly ashamed (Arita). 

At that moment, I heard a voice which came from the sky 
(antariksan nirghosam asrausam)*5 and which said: Ananda, what 
the householder (grhapati) has told you is quite true: the true body of 
the Blessed Onc is truly free of illness.) However, as the Blessed One has 
appeared at the era of the five corruptions (paficakasdyakdla)*, 
he manifests these things so as to discipline (vinayandrtham) beings who 
are poor (daridra), suffering (duhkhita), and of bad conduct (duscarita). 
Therefore, do not be ashamed, O Ananda, but take that milk and 
go back. 

47. This is how, Blessed One, the Licchavi Vimalakirti replies to 
questions (prasnan vydkaroti), And, as for myself, on hearing that worthy 
man speaking so eloquently, I did not know what to say, I kept silent and did not 
answer at all. That is why, Blessed One, EF am not capable of going 
to ask that worthy man about his iliness. 


* 


48. In the same way, the five In the same way, the Blessed One 
hundred Sravakas, incapable (of invited, one after the other, the five 
going to ask Vimalakirti), related hundred great Srivaka disciples to go to 


Vimalakirti to ask him about his illness. 
to the Blessed One their own But, these Sravakas, each individually, 


adventures (svanidana) and report- related to the Buddha their own adventures 
ed to him all the conversations  (svanidana), reported. the words of the 


(Katha) that they had with the worthy man Vimalakirti, and all declared 


Licchavi Vimalakirti themselves incapable of going to ask him 
: about his illness. 


§@ Ananda was close to the Buddha in his capacity of upasthdyaka. 

53 The hearing of celestial voices — the voices of the antariksa deva — is common 
in Mahay4na texts: cf. Lalitavistara, p. 266,/; 401,/; Astasah., p. 442,7; Sad. pundarika, 
p. 69,12; 379,10; 389,5; 390,27; below, ITT, §63; XII, § 9. 

86 The five corruptions are comcerned respectively with the life span (ayus), false 
view (drsft), passion (k/esa), being (sattva) and the cosmic pertod (ka/pa): cf. Lalitavistara, 
p. 248,13; 257,21; Sad. pundarika, p. 43,4; 56,8; 58,17; Bodh. bhimi, p. 15,3; 
252,17; Siksasamuccaya, p. 60,14; Mahavyutpatti, No. 2335-40. 
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49, Then the Blessed One said to the Bodhisattva Mahisattva Mai- 
treya®’: Maitreya, go and ask the Licchavi Vimalakirti about his 
illness. 

The Bodhisattva Maitreya replied: Blessed One, I am not capable of 
going to ask that worthy man (satpurusa) about his illness. And why? 
Blessed One, I remember that, one day, with the son of the gods 
(devaputra), Samtusita **, and other sons of the gods of the family 
of the Tusitas (tusitakuladevaputra), 1 was holding a righteous con- 
versation (dharmi katha) concerning the irreversible stage (avaivartikd 
bhumih) of the Bodhisattva Mahasattvas, when the Licchavi Vimalakirti 
approached and, after having saluted my feet by touching them with his head, 
said these words to me: 


87 After having met with the refusal of the ten Sravakas, the Buddha now tums 
to three Bodhisattvas of whom the first and most famous is Maitreya. There can be 
found in LAMOTTE, Histoire, p. 775-788, an outline of the enormous amount of 
literature devoted to this Bodhisattva by both Vehicles. 

Maitreya was a Bodhisattva of the eighth stage, the acafa, aiso called the irreversible 
stage (avaivartika bhimih), when S3kyamuni made him his prediction (see below, 
Appendix, Note III, in fine): ““When the life-span of men is 84,000 years in length. 
the Lord Maitreya will be born in the world, holy and perfectly enlightened’. 

The direct successor of Sakyamuni, Maitreya is at present dwelling in the Tusita 
heavens, separated by one birth only from accession to supreme and perfect en- 
lightenment. Hencc his title of ekajatipratibaddka Bodhisattva, ‘‘bound by a single 
rebirth”, expression rendered in Tibetan by skye ba geig gis thogs pa, and in Chinese 
by ishéng-pu chu — + 14K (translation by Chih Ch’ien and Kumiéarajiva) or i-shéng 
so hsi — 4£ ¥ 4 (translation by Hstan-tsang). 

The Prajiiaparamita (Paiicaviméati, p. 62,!¢4-63,5; Satasah., p. 270,9-271,3) defines 
this epithet clearly: santi bodhisattva mahdsattvd ekajatipratibaddhd ye prajfidparami- 
tayam carania upayakausalyena catvari dhyanani samapadyante ydvad apranihitasamadhim 
samdapadyanie. na ca tesam vasena gacchanti sammukhibhiiams ca buddhan bhagavata 
Gragayitva. tatra brahmacaryarm caritva punar eva iusitanam devdndm sabhdgatayai 
upapadyante. te tatra ydvad dyus tisthanti. te tatra yavad dyuh sthitva ahinendriyah 
smrtimantah sampraj@nanto anekair devakojiniyutasatasahasraih parivriah puraskria 
ihopapattim darsayitva nanadbuddhaksetresv anuttaram samyaksambodhim abhisambud- 
Ayante. : 

#8 Like all the Buddhas before their last birth, Maitreya is dwelling in the Heavens 
of the Tusitas, the fourth class of gods of the kdmadhate. The king of these gods is 
known by the name of Samtusita: cf. Digha, I, p. 218,/5; Anguttara, IV, p. 243,/; 
Jataka, I, p. 48,46; 81,/2; Upadesa, T 1509, ch. 54, p. 443 5 17. He surpasses his 
companions in ten superior ways, life-span, beauty etc. (Anguttara, IV, p. 243,/-4; 
Digha, Ill, p. 146,3-7). 
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[Vimalakirti’s Address on Prediction °°] 


50. Honourable Maitreya, the Blessed One predicted to you that after 
only one birth you would come to supreme and perfect enlightenment 


8? The prediction (vyékarana) plays an important part in the later works of the 
Pali Tipitaka and in postcanonical Sanskrit literature. The Buddha no longer expatiates 
in long dogmatic sttras of greatly advanced technique, but frequently intervenes in 
order to reveal to his listeners their past actions or announce their future rebirths. 
These predictions, which take place according to an established ceremonial, are common 
in the Avadanasataka, I, p. 4-7; 10-)2; 19-22, etc; the Divyavadina, p. 67-69; 138-140; 
265-267; 366-368; 568-570, and the Vin. of the Milasarvastivadins, T 1442, ch. 46, 
p. 879 a-c; T 1448, ch. 8, p. 36 a-b: 

The Buddha smiles. It is a rule that when the Buddhas come to smile, there 
issue from their lips rays of blue, yellow, red and white light; some descending, others 
rising. Those which descend go to the depths of the hells and, as the case may be, 
refresh or warm the hell-bound, who are metamorphosed into devas. The rays which 
rise infiltrate into the twenty-three celestia] spheres, and the gods, seized with admiration, 
cry out to each other: 

“Begin, come out of your houses; devote yourselves to the Buddha’s Law; annihilate 
the army of death, as an elephant overturns a reed hut”. 

“He who will walk without distraction under the discipline of this Law, avoiding 
birth and the revolving of the world, will put an end to suffering”. 

Then the rays, after having enveloped the trichiliomegachiliocosm, return to the 
Blessed One from behind. If the Buddha wishes to explain an action accomplished 
in the past, the rays disappear into his back. If it is a future action that he wants to 
predict, they disappear into his chest. According to whether he predicts a birth in 
hell, among animals, among Pretas, among men, among the Balacakravartin kings, 
among Cakravartin kings or among the Devas, the rays disappear respectively under 
the soles of his feet, into his heel, into his big toe, into his knee, into the palm of his 
left hand, into the palm of his right hand or, finally, into his navel. If he wants to 
predict to someone that he will have a Sravaka bodhi, they disappear into his mouth; 
if it is the bodhi of a Pratyekabuddha, they disappear into his ears; if it is the 
anuttara samyaksambodhih they disappear into his cranial protuberance. 

Ananda then asks the Buddha the reason for his smile and the return of the rays: 
“No, it is not without motive that the Victorious Ones, who have triumphed over 
the enemy, who are exempt from lightheartedness, who have given up pride and 
discouragement, and who are the cause of the happiness of the world, permit the sight 
of a smile like the yellow fibres of the lotus...”. 

The Buddha replies to him that in fact his smile is not without motive and that such 
and such a person, because of a thought he has conceived or an offering he has made, 
will go to.such and such a birth or will even become, in the world, a perfectly 
accomplished Buddha with a set name. 

The texts of the Great Vehicle like the Siramgamasamadhisitra, T 642, ch. 2, 
p. 638 c-639 b (te. Lamorre, La Concentration de la Marche Heéroique, Brussels, 
1965, p. 202, §100- 213, §108; also cf. P. DemiéviLLe, Le Concile de Lhasa, p. 141-142), 
the Siitralamk4ra, p. 166,9, and the Bodh. bhimi, p. 290,6-7, distinguish four kinds 
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of prediction: J. the prediction conferred on the gofrastha who has not yet produced 
the thought of Bodhi (anutpadacittavydkarana); 2. the prediction conferred on him 
who has just produced the thought of Bodhi (utpdditacittavydkarana); 3. the prediction 
in secret, known to the assembly, but not to the one concerned (aswnaksavyakarana 
or viparoks@vasthita), 4. the public prediction, made in the presence of the one 
concerned (sarmmukhapudgalavyaékarana). 

The supreme vyakarana is conferred in the eighth stage, the acala or avaivartikd 
bhimih, on a Bodhisattva who is in possession of the anutpattikadharmaksanti (cf. 
below, Appendix, Note III, in fine). 

However the vydkerana is of only provisional value and is not directly compatible 
with the doctrine of pudgalanairdtmya. 

Upadesa, T 1509, ch. 38, p. 336 & 24-c 3: “Bodhisattva is only a name (ndrnarmdtra)... 
But, within the Buddha's Law there are two kinds of truths: 1. the truth of experience 
(sarnvptisatya), 2. the real truth (paramarthasatya). It is a truth of experience when one 
says that a being (saffva) exists; in real truth, one says it does not exist. There are 
two kinds of people: those who understand the marks of a name (namaiaksana) and 
those who do not understand them, Similarly when the army establishes a pass-word, 
some know it, others do not know it”. 

All the texts are of the opinion that, the being not existing, any prediction concerning 
it is meaningless: 

Astaszh., p. 800,]2-77: ndham bhagavamnis tant dharmarm samanupaiyami yo dharmo 
vyakrio vwyakarisyate vydkariyate vanutiaraydm samyaksambodhau. tam apy aham bha- 
gavan dharmam na pasyami yo dharmo ‘bhisambudhyate yo dharmo ‘bhisambaddhavyo 
yena va dharmendbhisambudhyate: “I do not see any dharma which has been predicted, 
will be predicted or is predicted to supreme and perfect enlightenment; I do not see 
any dharma reaching enlightenment, due to reach enlightenment or by which to reach 
enlightenment”. 

PaficavimSati, p. 58,20-59,/4: Among the efforts in which the Bodhisattva engages, 
the effort devoted to the truth of wisdom is defined as the best (agra)... And why? 
Because the supreme effort is the effort devoted to the perfection of wisdom, to emptiness 
(Sunyard), signlessness (animnitta), wishlessness (apranifita). The Bodhisattva who strives 
in this way should be taken as the object of the prediction (vpékrta) and close to 
the prediction (Gsannibhito vydkaranasya). Striving in this way, he will benefit innu- 
merable and incalculable beings, all the same he will never think: “The blessed Lord 
Buddhas will give me the prediction”, or “I am close to prediction”, or “I will purify 
a Buddha-field’’, or “I shall cause beings to ripen’’, or again “After having obtained 
supreme and perfect enlightenment, I shall cause the wheel of the Law to tum”. 
And why? Because he does not isolate the element of the Law (dharmadhatum na 
viviktikaroti) and because he does not see any dharma distinct from the element of the 
Law (na dharmadhator anyadharmam samanupasyati) which could practise the perfection 
of wisdom or to which the blessed Lord Buddhas could predict supreme and perfect 
enlightenment. And why? When the Bodhisattva practises the perfection of wisdom, 
the notion of being (sattvasamjfid) does not occur to him. In fact the being absolutely 
does not arise (atpaniataya sattvo notpadyate), absolutely is not extinguished (aa 
nirudhyate) because it has as its law non-arising and non-extinction (anutpaddnirodha- 
dharmatyat). How can that which is without arising or extinction practise the perfection 
of wisdom? 
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(iva ekajatipratibaddho bhagavata vyakrto ‘sy anuttardyam samyaksam- 
bodhau)®°. With regard to which birth (ati) did you receive this 
prediction (vyakarana)? Is it the past (atita) birth, the future (andgata) 
or the present (pratyutpanna) one? If it is the past birth, it is already 
exhausted (ksina); if it is the future birth, it has yet to come 
(ananuprapta); if it is the present birth, it is without foundation 
(asthadna), for the Blessed One has said: “Thus it is, O monk, that 
in a single moment, you are born, you grow old, you die, you pass 
on and you are reborn” (ksane tvam bhiksu jdyase jiryase mriyase 
cyavase upapadyase)?'. 11 is therefore by not being born that you obtained 
the prediction. 

But non-arising (anutpadda), this is the entry into the absolute 
certainty of acquiring the Supreme Good (niydmdvakranti)®?. That 
which is not born (ajd@ta), that which has already entered inta the said 
certainty (avakrantaniyama) is mot the subject of a prediction (na vydkrtahk) 
and dees not reach supreme enlightenment (ndbhisarmbudhyate). 


In the Ratnakita, T 310, ch. 28, p. 154 ¢ 8, the Buddha declares: “Son of good family, 
when I predict to the Sravakas that they will obtain supreme and perfect enlightenment, 
it is not accurate’’. 

The same viewpoint is adopted here by Vimalakirti. The Buddha, it is said, 
predicted to Maitreya that after one last birth he would attain bodhi. But the more 
the assertions, the more the nonsense. 

1. The prediction concerns future existence. But the distinction between past, 
present and future does not hold. Regarding the refutation of the three phases of time, 
ef. Madh. vrtti, p. 382-389; tr. J. DE Jone, Cing chapitres de la Prasannapada, Leiden, 
1949, p. 37-43. 

2. Maitreya, the object of the prediction, is not born and is identical with the universal 
Tathata which is non-arising (anutpada) and non-extinction (aniredha); in consequence, 
no prediction can be ascribed to him. 

If Maitreya is, by virtue of this Tathatd, originally enlightened and in Parinirvana, 
all beings are also at the same time as he, Maitreya enjoys no privilege. 

3. The Bodhi predicted to Maitreya is a mere absence, an idea of purely negative 
content. It therefore can not be acquired by anyone. 

°° Cf. Sad. pundarika, p. 307,//: esa Maitreyo nama bodhisattve mahdsattvo 
bhagavatah Sakyamuner anantaram vyakrto ‘nuttardyam samyaksambodhau. 

° A saying of the Buddha, quoted as such, in the Khuddakapatha Commentary, p. 78: 
khandhesu jayamanesu jiyamdnesu miyamanesu ca khane khane tvam bhikkhu jayase ca 
jiyase ca miyase ca. 

Also see Digha, 11, p. 30,26; Samyutta, II, p. 5,/0; 10,3: kiccham vatayam loko 
apanno, jayati ca jiyati ca miyati ca cavati ca uppajjati ca. 

Sanskrit Mahavadana, p. 134; Lalitavistara, p. 346,/-2: krechram batdyam loka 
Gponno yad uta jdyate pi jiryate mriyate cyavate upapadyate. 

92 Regarding the niyama, see above, I, § 13, note 65. 
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51. How then, O Maitreya, would you receive the prediction? 
Would it be by virtue of the arising of suchness (tathatotpada) or by 
virtue of the extinction of suchness (tathatanirodha)? 

But suchness which is unarisen If it is by virtue of the arising of 
(anutpanna) and unextinguished  suchness that you receive the prediction, 
(aniruddha) does not arise (notpad- suchness has no arising. If it is by virtue 


te) and i t ti ished of the extinction of suchness that you 
yate Is not cxunguishe (na receive the prediction, suchness has no 


nirudhyate)*°. extinction. That which is without arising 
(anutpdda) and without extinction (ani- 
rodha) does not admit logically (yaya) 
of any prediction. 

The suchness of all beings (sarvasattvataihatd), the suchness of all 
dharmas (sarvadharmatathata), the suchness of all the holy ones 
(sarvaryatathaia), this is also your own suchness, O Maitreya. If 
therefore, you receive the prediction, all beings also receive this same 
prediction. And why? Because suchness is not constituted of duality 
(dvayaprabhdvita), is not constituted of multiplicity (ndndtvaprabhavita). 
Honourable Maitreya, the instant that you reach supreme and perfect 
enlightenment (anuttaram samyaksambodhim abhisambhotsyase), at that 
instant, all beings also will reach that same enlightenment (evamrapam 
bodhim abhisambhotsyante). And why? Because that enlightenment 
(bodhi) is already acquired (anubuddha) by all beings. Honourable 
Maitreya, the instant that you achieve complete Nirvana (parinirvrta), 
at that instant, all beings also will be in complete Nirvana. And why? 
Because there is not one single being who is not in complete Nirvana 
already. The Tathagata has said that true suchness (tathaid), this 
is Parinirvana °*. Seeing that all beings are originally calmed (Gdisdanta) 
and in complete Nirvana, the Buddha has said of true suchness, 
that this is Parinirvana °>. 


®3 Regarding Tathata which is the absence of self-nature (ni#svabhavata), without 
arising, or extinction, the same for all, see the Introduction, p. LXIX-LKXII. 
°* Regarding the synonyms of Tathatd, see Introduction, p. Lxx1. 
°° Madhyamika speculations on a famous formula tendered by Mahayanasitras 
(yathoktam Vaipulye): 
a, Ratnameghasitra, in Madh. vetti, p. 225,9, and Subhiasitamgraha, (Muséon, 
1903, p. 394,/3): 
adigdnid hy anutparmah prakrtyaiva ca nirvriah, 
dharmds te vivria natha dharmacakrapravartane. 
6. Samdhinirmocana, VII, § 1; Abhidharmasamuccaya (ed. V.V. GokHALE, Journ. 
Bombay Branch R.A.S., XXIII, 1947, p. 35,/5-20; ed. P. PRADHAN, p. 84,//-29): 
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Therefore, O Maitreya, do not try, do not mislead these sons of the 
gods (devaputra) with your addresses. 


[Vimalakirti’s Homily on Enlightenment?®| 


52. Bodhi, no-one can draw near it or away from it. Therefore act 
© Honourable Maitreya, so that these sons of the gods (devaputra) 
reject these imaginary views (samkaipadrsti) concerning Bodhi. 

Bodhi is not verified (abhisambuddha) by the body (kéya) and it 


is not verified by the mind (cifta). 


Bodhi is the appeasing of all 
the signs (sar vanimittopasan ti). 


Bodhi is without uncalled-for 
affirmation (sarmdropa) °’ concern- 
ing all objects (Glambana). 

Bodhi is the non-functioning of 
all mental attention Gmanasikdra- 
pracara). 


Bodhi is the cutting off of all 
kinds of false views (sarvadrsti- 
gatapariccheda). 

Bodhi is the abandoning of all 
imaginings (sarvaparikalpatyaga). 

Bodhi is free from movement 
(iijita), anxiety (cintana) and dis- 
turbance (utksepa). 


Bodhi is extinction (nirodha), because 
in it the signs (mimitta) of all beings 
(sativa) and all dharmas are entirely ex- 
tinguished (niruddha), 

Bodhi is without uncalled-for affirma- 
tion (samaropa) because it does not affirm 
anything about any object (déambana). 


Bodhi is non-functioning (apracdra), 
for all idle chatter (prapafica) and alk 
mental attention (manasikdra) do not 
function in it. 


Bodhi is eternal cutting off (pariccheda) 
because all the kinds of false views (dysti- 
gata) are definitively cut off in it. 


Bodhi is abandoning (tyaga), because 
all beliefs (gra@ia) are abandoned in it. 


Bodhi is without fetters (andhana) 
because it is free from movement (ifjita) 
and disturbance (utksepa). 

Bodhi is appeasement (upasanti) because 
all discrimination (vikalpa) is appeased 
(upasdanta) in it. 


nihsvabhavah sarvadharma anutpannalt sar vadharma 
aniruddhd @disaniak prakrtiparinirvetah. 

ce. Stitedlamkara, X1, v. 51; Samgraha, p. 128-129: 
nihsvabhavataya siddhd uttarottaranifrayat, 
anutpadéanirodhddisGntaprakytinirvetih. 


d. Gaudapada, Iv, 93: 


adifanta hy anutpannah prakrtyaiva sunirvrtah. 
°© By means of a series of paradoxes, Vimalakirti is explaining here the Mahayanist 
viewpoint of bodhi without content. Regarding this matter, see the Appendix, Note VI. 
Prajiid and Bodhi in the perspective of the two Vehicles. 
87 Regarding samdropa, ct. above, IIT, § 6, n. 17; VIII, § 6. 
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Bodhi is the non-functioning of 
all vows (pranidhanaprayrtti). 


Bodhi is freedom and detach- 
ment from all beliefs (grdha). 


Bodhi has as its abode (sthdna, 
vihGra) the element of the Law 
(dharmadhdaiu). 

Bodhi is in conformity with 
suchness (tathatGnvaya). 


Bodhi is non-duality (advaya) 
because there is neither discrimi- 
nating mind (mamas) nor object 
of thought (dharma). 

Bodhi is founded on the limit 
of reality (6hatakoti)?*. 

Bodhi is the same (sama) for 
it is the same as space (@kdSa- 
sama). 


Bodhi, being without origin- 
ation (utpdda), disappearance {vya- 
ya), duration (sthit)) or modifica- 
tion (anyathdtva)®? is uncondi- 
tioned (asamskrta). 

Bodhi is complete knowledge 
(parijfid) of the minds (citia), con- 
duct (carita) and intentions (asaya) 
of all beings. 

Bodhi does not have the bases 
of consciousness (d@yatana) for 
doors. 


Bodhi, exempt from the passions 
of rebirth (pratisamdhikiesa) and 


a | 


Bodhi is immense (vipula) for all its 
great vows (pranidhdna) are unfathomable 
(duravagaha). 

Bodhi is pacifying (ckalaka) because 
it rejects alf attachment (abhinivesa) and 
all argument (vivade), 

Bodhi is well-established (supratisthita} 
because it rests on the element of the Law 
(dharmadhatu). 


Bodhi is conformity (anvaya) because 
it is in conformity with true suchness 
(tathata). 

Bodhi is non-duality (advaya) because 
all qualified dharmas (visistadharma) are 
excluded from it. 


Bodhi is founded because it is founded 
(sthita) on the limit of reality (6Aatakoti). 


Bodhi is the same (sania) because all 
the elements (dhatiz), from the eye (caksus) 
and form (rapa) to the discriminating mind 
(manas) and dharmas, are all the same 
{sama) and the same as space (@kaiasama). 

Bodhi is unconditioned (asamskyta) be- 
cause it is absolutely freed of origination 
tulpada), duration (sthit?), modification 
(@nypathdtva) and disappearance (vyaya). 


Bodhi is complete knowledge {parijfia) 
because it knows in depth the minds 
(citta) and conduct {(carita) of all beings. 


Bodhi is without doors (dvara) because 
it is not connected with the six inward 
bases of consciousness (Gdhyatmika dyata- 
na). 

Bodhi is without involvement (asam- 
Srsta), because it is definitively exempt = 


°® Regarding the synonyms of Tathatd, see Introduction, p. LxxI, above, III, §6, 


note L5. 


°° This concerns the three or four marks of the conditioned (samskrtalaksana): 


ef. Kofa, II, p. 222. 
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all their pervasion (vasend), is 
without involvement (asamsrsta). 

Bodhi, which is neither some- 
where (sthdna)nor nowhere (astha- 
na), can be found neither here 
(na deSastha) nor there (na pradesa- 
stha). Bodhi, which is without 
intrusion (paryutthana), does not 
rely on suchness (fathata)1°°. 

Bodhi is only a name (ndma- 
maira) and that name itself is 
immovable (acala). 

Bodhi, beyond grasping or re- 
jection (Gyuhaniryuhavigata) '”', is 
without “waves” (ataraiga) 1°. 

Bodhi which is non-function- 
ing (apravriti) is pure in nature 
(svabhdvaparisuddha). 


Bodhi is luminous (a@b/idsa) and 
naturally pure (prakrtiviguddha). 

Bodhi is without prehension 
(grake) and has absolutely no 
object (Glambana). 

Bodhi, which penetrates the 
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from all the passions (K/esa) and pervasions 
of rebirth (pratisaridhivdsana). 


Bodhi is without localisation (asthana) 
because, in true suchness (tarthatad), all 
localisation is avoided. Bodhi is without 
abode (avihdra) because it is not visible 
anywhere. 


Bodhi is only a name (namamatra) for 
the name of Bodhiis unfunctional (akaritra). 


Bodhi is without waves (ataranga) be- 
cause all grasping (@ytiha) and rejection 
(airydha) are avoided. 


Bodhi is non-disturbance (anutksepa) 
because it is eternally pure in itself 
(svabhavaparisiiddha). 

Bodhi is really stilled (praédnta) because 
it is originally pure (@diiuddha). 

Bodhi is luminous (a5/dsa) because it is 
naturally uninvolved (prakrtyasamsarga). 


Bodhi is without prehension (grdaita) 
because it is exempt from all objects of 
perception (adhyalambana) ‘°°. 


Bodhi is undifferentiated (abhinna) be- 


400 Bodhi conforms with suchness, as has been said above, but it does not rely on 
suchness. See further on, VI, §6, the passage relating to baselessness (apratisthdna). 
— K simply says: “Bodhi is without localisation (asthdna), for it has no shape 


(sarpsthdma) or form (ripay”. 


101 The Tibetan b/an ba dart dor ba med pa renders the Sanskrit expression dyithaniryii- 
havigata which will be found further on, III, §73, and which is also to be found in the 
Lankavatara, p. 80,7; 615,75. Cf. D.T. Suzuki, Index to the Larnkavatdra, Kyoto, 


1934, p. 41. 


192 Regarding taranga, see above, III,-§ 6, note 13. — Cf. Lankivatara, p. 127,/2: 
yatha ksine maha-oghe tarahganam asambhavah, 
tathd vijnadnavaicitryam niruddham.na pravartate. 
103 P’on-yiian $F £k in the versions: by K and H. In Ch. IV, § 14, note 21, these 
two characters have as their correspondent in Tibetan fhag par dmigs pa, in Sanskrit 
adhyalambana according to the Mahavyutpatti, No. 6991. 
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sameness of all dharmas (sarva- 
dharmasamata), is undifferentiated 
(abhinna). 

Bedhi, which is without ex- 
ample (uddharana) is imcompar- 
able (anupama). 

Bodhi, being very difficult to 
understand  (duranubodha), is 
subtle (animan). 

Bodhi, having the nature of 
space (@kdasasvabhdva) is omni- 
present (sarvatraga), 


This Bodhi cannot be verified 
(abhisambuddha) either by the 
body (kaya) or by the mind (citta). 
And why? The body is like grass 
(frna), a tree (vrksa), a wall (brit), 
a path (marga) and a reflection 
(pratibhadsay. As for the mind, it 
is immaterial (aripi), invisible 
(anidarsana), without support (a- 
nisraya) and without intellect 
(avijfiapti). 
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cause it penetrates (avabodha) the same- 
ness of all dharmas (sarvadharmasamata). 


Bodhi is incomparable (anupama) be- 
cause it is without example (uddsarana). 


Bodhi is subtle (apimarr) because it is 
very difficult to understand (duranubedha). 


Bodhi is omnipresent (sarvatraga) be- 
cause, by nature, it encompasses everything, 
like space (akdia). 


Bodhi attains the summit (iis{#dgata) 
because it reaches the supreme summit 
of all dharmas. 

Bodhi is without defitement (asamk/esa) 
because no worldly dharma (/akadharma) 
can defile it. 

This Bodhi cannot be verified (abhi- 
sambuddha) either by the body (&dya) or 
by the mind (citfa). 


53. Blessed One, when Vimalakirti had pronounced this address, 
within the gathering of the gods (devamandala), two hundred sons of 
the gods obtained the certainty concerning the non-arising of dharmas 
(dvisatandm devaputrdnadm anutpattikadharmaksdantipratilabho ‘bhit). 
As for myself, I was reduced to silence (nispratibhdna) and could not 
answer at all. That is why, O Blessed One, I am not capable of going 
to ask that worthy man (satpurusa) about his illness. 
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(12. Prabhavyiha and the Bodhimanda] 


54. Then the Blessed One said to the young Licchavi (éicchavikurmdara) 
Prabhavytha !°*: Prabhavyuha, go and ask the Licchavi Vimalakirti 
about his illness. 

Prabhavyiha replied: Blessed One, } am not capable of going to 
ask that worthy man (saipurusa) about his illness. And why? Blessed 
One, I remember that one day as I was leaving the great town of 
Vaisali, the Licchavi Vimalakirti was entering it. [ saluted him and 
asked him: Householder (grhapati), where have you come from? 
— He replied to me: I have come from the seat of enlightenment 
(bodhimanda) *°5, — I asked him: What then is the seat of enlighten- 
ment? — He then said these words to me: 


104 This kumara Prabhavyiiha is perhaps the same as the Bodhisattva Prabhavyiha 
listed in the nidana, Ch. I, § 4, No. 7. 

105 The question of the bedhimanda often comes into the Sanskrit sources: Mahavastu, 
III, p. 278,/; Divyavadina, p. 392,77; Lalitavistara, p. 36,2; 44,17, etc.; Astasah., 
p. 205,27; 206,/; PaficavimSati, p. 24,6; 42,3; Sad. pundarika, p. 16,3; 54,/3; 159.3; 
165,8; 340,5; Suvarnabhésa, p. 89,/5; Madh. vrtti, p. 594,/0; Ratnagotra, p. 88,2; 
Abhisamayalamkara, V, v. 28. 

Bodhimanda is rendered in Tibetan by byah chub kyi sii po “quintessence of 
enlightenment”, in Chinese by iao-ch’ang i#. } “area of bodhi” (tr. by Cn and K), 
or miao-p'u-r'i 4 % 3& “marvellous bodhi™ (tr. by H). 

Aloka, p. 206,7: bodher mandak sdro ‘treti bhapradesah paryankakranto bodhimandah : 
“The bodhimanda, used as a seat, is a spot so named because the manda, that is, 
the quintessence of bodhi, is present there”. 

Paiijika, p. 58,//: In the compound dSodhimarda, the word manda means quintessence 
(mandasabdo ’yam sdravacanam), as one says quintessence of butter (ghrtamanda) to 
describe cream. 

The word manda is often strengthened by a synonym, as in the expressions 
bodhimardavara (Ratnagotra, p. 4,/) or bodhimandavaragra (Sad, pundarika, p. 65,8; 
316,3; Survarnabhisa, p. 90,6). 

1. Literally, the bodhimanda is a seat on which one sits as appears from the 
expressions Sodhimande nisidati (Bodh. bhimi, p. 405,77; Karunapugdarika, T 157, 
ch. 3, p. 184 & 2); bodhimandanisadanam or nisadanaté (Sitralamkara, p. (02,22; 
103,13; Bodh. bhimi, p. 94,5); Bodhivrksamile simhdsanopavisjah (Sad. pundarika, 
p. 165,8). 

This concerns the seat situated in Gaya, at the foot of the tree of enlightenment 
under which the Buddhas reach supreme and perfect enlightenment (cf. Sad. pundarika, 
p. 316,3-4). 

Sakyamuni sat there after having strewn on it the keia grass which had been given 
to him by the gfass cutter Sotthiya or Svastika (cf. Jataka, i, p. 70-7/, Mahavastu, 
Il, p. 131,/3-15; Lalitavistara, p. 286-288; Sad. pundarika, p. 421,6-7; Hsiu hsing 
pén ch’i ching, T 184, ch. 2, p. 470 a; Yin kuo ching, T 189, ch. 3, p. 639 c; 
Abhiniskramana, T 190, ch. 26, p. 773 a; Chung hsii mo ho ti ching, T 191, ch. 6, 
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[Vimaiakirti’s Homily on the Seat of Enlightenment) 


55. Son of good family (Aulaputra), the seat of enlightenment 
(S0dhimanda) is the scat Of good intentions (kalyandsaya), for they 


p. 950 a; Vin. of the Dharmaguptas, T 1428, ch. 31, p. 781 a; Vin. of the Milasarv., 
T 1450, ch. 5, p. 122 ¢). 

The cult of the tree and seal goes back to the far past and is corroborated in the 
Maurya period. During his visit to the Sambodhi in the year 10 after his consecration 
(cf. J. BLOCH, Inscriptions d’Asoka, p. \12), the emperor Agoka “attached a four-sided 
enclosure to the bodhi tree” (bodhivrksasya caturdisam varam baddhva), and getting 
on to it, he sprinkled it with 4,000 precious vases filled with a perfumed liquid (cf. 
Divyavadana, p. 404,2, ASokavadana, T 99, ch. 23, p. 170 5; T 2042, ch. 2, p. 105 ¢; 
T 2043, ch. 3, p. 141 a). Later, in the year 34 of his reign, after Tisyaraksita’s altack 
on the bodhi tree (cf. Mahavamsa, XX, v. 4-5), Asoka erected round the earlier 
sanctuary an enclosure made of stone and brick, the traces of which were still visible 
in the seventh century, in Hstian-tsang’s time (Hsi yii chi, T 2087, ch, 8, p. 915 c). 

Representations of this unroofed temple appear, from the second and first centuries 
B.C. onwards, on the sculptures of Bharhut and Saficit (cf A.K. CooMARASWAMY, 
La sculpture de Bharhut, Paris, 1956, pl. 8, fig. 23, or pl. 9, fig. 27; J. MARSHALL and 
A. Foucuer, The Monuments of Safichi, Delhi, 1940, vol. If, pl. 51 a). The existence 
of a Bodhimandavihara in the Sunga period is noted by the Mahavamsa, XXIX, 
v. 43 (cf. Lamotte, Histoire, p. 440). 

During his visit to Bodh-Gaya in approximately A.D. 636, Hstian-tsang noticed, 
in the enclosure round the bodhi tree, the existence of the Diamond Seat (vajrasana) 
which came into being at the same time as the world, at the beginning of the 
Bhadrakalpa. This seat is to be found at the centre of the teichiliomegachiliocosm 
(irisdhasramahdséhasratokadhatu). Even while resiing on the Golden Circle, or kdficana- 
vajramandala (cf. Koa, II], p. 140), it is level with the ground. It is made of diamond 
(vajra), and has a circumference of more than a hundred feet. it is calted the Diamond 
Seat because it is on this spot that the thousand Buddhas of the Bhadrakalpa acquired 
or will acquire the Diamond-like Concentration (vajropamasamadh?) which immediately 
precedes the attainment of enlightenment. It is also called the Area of Enlightenment 
(tao-ch’ang = bodhimanda) because the Buddhas attained bodhi on that spot. The place 
is protecled from cosmic upheavals; however, since the recent decline of Buddhism, 
the Diamond Seat is no longer visible, and is covered by sand (cf. Hsi yii chi, T 2087, 
ch, 8, p. 915 4). 

The excavations carried out by A. Cunningham at Bodh-Gaya have brought to 
light a whole series of vajrdsana: see A.K. COOMARASWAMY, History of Indian and 
Indonesian Art, London, etc., 1927, p. 81-82; La sculpture de Bodh-Gayd, Paris, 1935, 
p. 12, and pl. 44 and 45. 

2, Figuratively speaking, bodhimanda merely means the wholly spiritual presence 
of the Law, or of the dharmakdya of the Buddhas, and this is quite independent of 
any material localisation. According to the Sad. pundarika, p. 391,6-/3, any spot 
where the Sitra has just been recited, hermitage, monastery, house, etc,, should be 
considered as the bodhimanda: “It must be realised that on that spot (where the Sitra 
is recited} all the Tathadgatas, holy and perfectly enlightened ones, have attained 
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are unfeigned (akririma)'°°. It is the seat of effort (yoga) for it 
accomplishes deeds of strength (udyogakarman). It is the seat of high 
resolve (adhyGSaya) for it penetrates in depth the excellent. Law 
(visistadharmavabodhdat). It is the seat of the great thought of enlighten- 
ment (mahdbodhicitta), for it does not forget any dharmas (sarva- 
dharmasampramosat)'°". 

56. It is the seat of pure giving (parisuddhadana) for it does not 
seek the fruits of worldly fruition (laukikavipdkaphalanihsprha). It 
is the seat of firm morality (drdhaSila), for it fulfils the vows 
(pranidhanaparipirandt). It is the seat of patience and kindness (kKs@n- 
tisauratya)'°*®, for it does not have towards beings any thought of 
aversion (pratighacitta). It is the seat of heroic vigour (Séravirya), for 
it does not retreat (avinivartaniya) before any strenuous endeavour (ddip- 
taprayatna). It is the seat of tranquillity (jamathe) and meditation (dhyana), 
for it makes use of mental ability (cittakarmanyaid)'°*. \t is the seat 
of excellent wisdom (visistaprajfid) for it discerns (sdksatkaroti) all 
dharmas'?°, 

57. It is the seat of goodwill (mnaitri) because of its sameness of 
mind regarding all beings (sarvasativesu samacittatdé). It is the seat of 
compassion (karund) because it withstands all adversity (upadruta). 
It is the seat of joy (mudita) because it experiences (anubhavati) the 


supreme and perfect enlightenment, turned the wheel of the Law and entered complete 
Nirvana”. From this point of view, Bodh-Gayd, Varanasi and KuSinagara are 
indistinguishable. 

Vimalakirti takes the same point of view when he affirms here, in § 60, that, 
wherever they may have set out from, the Bodhisattvas come from the bodhimanda 
and the Buddhadharmas. 

Vimalakirti’s homily on the bodhimanda, or marvellous bodhi according to H's 
translation, serves as a sort of corrective to the preceding homily concerning bodhi 
(§ 52). If it is true that bodhi is only a name, it is no less true that all possible 
good can be said about it. Inept from the philosophical point of view, this panegyric 
is justified from the mystical angle. 

‘06 In the whole of this paragraph, the Chinese versions by K and H invert the 
order of the words adopted by the Tibetan translation: the subject becomes the predicate 
and vice versa: “Good intentions are the seat of enlightenment for they are unfeigned”’, 
and so on. 

10? Regarding asaya, adhydsaya and bodhicitta, see above, I, § 13, and Appendix, 
Note II. 

108 Regarding ksdmtisauratya, see above, Il, § 12, note 32. 

309 Cittakarmanyatd, a synonym of cittaprasrabdhi ‘“‘mental aptitude” (Kosa, II, 
p. 157). : 

110 This paragraph is concerned with the six pdramitd. 
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pleasure of the garden of the Law (dharmdramaraii). \t is the seat of 
equanimity (upeksa) because it has destroyed affection (anunaya) and 
aversion (pratigha)''', 

58. It is the seat of super-knowledge (a@bhijfid) because it is in pos- 
session of the six super-knowledges (sadabhijrid). It is the seat of the 
liberations (virnoksa) because it rejects the movement of mental con- 
structions (vikalpa). It is the seat of skillful means (updya) because it 
causes beings to ripen (paripdcayati). It is the seat of the means of 
conversion (samgrahavastu) because it wins over {samgrhndti) all beings. 
It is the seat of learning (bahusruta) because it consolidates religious 
practice (pratipatti)'*?. It is the seat of self-control (dama)'** because 
of its correct motive (bhitapratyaveksa). It is the seat of the thirty-seven 
auxiliary dharmas of enlightenment (bodhipaksikadharma) because it 
destroys conditioned dharmas (samskriadharma). It is the seat of the 
truths (satya) because it does not mislead (a varicayat/) beings. 

It is the seat of the dependent It is the twelve-limbed dependent co- 
co-production (pratifyasamutpa- production (dvédasaigapratit yasamuipdda) 
da) because it goes from the ex- because ignorance (avidyd) is inexhaustible 


: ‘ Ps (aksaya), etc., and because old age (fara), 
haustion of ignorance {avidy GSE: death (rarana), sorrow (éoka), lamentation 


(parideva), pain (dubkha), grief (daurmana- 
sya) and despair (updydsa) are inexhaust- 


vaksaya) to the exhaustion of old 
age and death (jaramarandsrava- 


ible"'*, 


Ksaya). 


‘1! This paragraph is concerned with the four apramd@nacitta: cf. above, I, §13, 
note 66. 

"2 Regarding the relative importance of learning (bahusruta, paryapti) and religious 
practice (pratiparti), see W. RAHULA, History of Buddhism in Ceyion, Colombo, 1956, 
p. 158-159. 

‘13 Here and elsewhere, wherever the Tibetan has es par sems pa, the Chinese 
versions have fiao-Asin #9 ~(K) and tiao-fis #4] # (H). The meanings do not tally at all. 
According to the Mahavyutpatti, No. 7460, nes par sems pa corresponds to the Sanskrit 
nidhyapti (Pali, nijjhatri) ““deep meditation”, while tiae-hsin or tiao-fu usually renders 
the Sanskrit dama ‘‘self-control” or vitaya ‘discipline’. The Chinese reading seems 
preferable. 

"* Cf. K: “The pratityasamutpdda is the bodhimanda because [its twelve adgas] 
from avidyd to jardémarana are inexhaustible (aksaya)"'. The pratityasamutpdda in reverse 
order: “From the extinction of avidya, extinction of the samskdra, and so on” is 
meaningless, because not having arisen (anutpanna), the limbs of the chain of causation 
can never be extinguished (aniruddha). We could say along with the Chinese versions 
that they are inexhaustible (aksaya) or, with the Tibetan version, that they are already 
extinguished. In other words, all dharmas, being originally calmed (4disanta) and 
essentially in Nirvana (prakrtiparinirvrta), elude the mechanism of the pratityasamutpada. 
Cf. Introduction, p. LxIV-LXxv1. 
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It is the seat of the stilling of all the passions (sarvaklesaprasamana) 
because it is perfectly enlightened (vathdbhitam abhisambuddha) on the 
true nature of things (dharmata). 

59. It is the seat of all beings It is all beings, for all these beings 
(sarvasativa) because all these have non-self (ardtman) as their self-nature 
beings are without self-nature v/a). 

(nihsvabhdva). 

It is the seat of all dharmas (sarvadharma) for it is perfectly 
enlightened. (abhisambuddha) regarding their emptiness (Sunyata). It 
is the seat of the crushing of all Maras (servamarapramardana) 
for it remains immovable (aca/a) before them. It is the seat of the triple 
world (traidhatuka) because it refrains from entering it (pravesa). 
It is the seat of the vigour characterising those who give the lion’s 
roar (simhanddanddivirya)'15, for it discerns (pravicinoti) without fear 
(bhaya) or trembling (samérdsa). It is the seat of the [ten] powers 
[bala], the [four] convictions (vaisdradya) and the [eighteen] exclusive 
attributes of the Buddhas (@venikabuddhadharma) because it is every- 
where irreproachable (sarvatrdnindita). It is the seat of the brightness 
of the mirror! '® of the triple knowledge (sisro vidydh) because it eliminates 
the passions (</esa) and wins the knowledge which is definitive and 
without a trace of error (atyantam niravasesajfidna). It is the seat of 
the complete penetration of all dharmas in a single instant of thought 
(cittaikaksanikah sarvadharmaniravasesddhigamah) because it fully 
achieves omniscience (sarva/fiajfidnasamuddgamal). 

60. If Bodhisattvas, O son of good family (kudaputra), are thus 
endowed (sampanna) with the truc course (badtapraskanda)''?, with the per- 
fections (pdramitd), the power to ripen beings (sattvaparipacana), good 
roots (kusalamiula), the winning of the good Law (saddharmasamgraha) 


and the devotion to the Talhdgatas (tath@gataparyupasana), them and whatever they 
do — whether they go somewhere or return from it (abhikrante pratikrdnte), whether 


they advance or stop (gate sthite)''*, whether they lower their feet or raise 


"> Cf. above, I, § 3, note 4. 

"16 H is the only one to speak of the brightness af the mirror: Chien-chao , 
This is perhaps a Vijfidnavadin interpolation, for the “mirror wisdom” (Gdarsajfidna) 
of the Buddhas is not referred to in India before the fourth century of our era. 
On this matter, see Sitralamkara, p. 46,76; Samgraha, p. 278-279; Buddhabhimisitra, 
T 680, p. 721 5 12-¢ 26; Buddhabhimisitrasastra, T 1530, ch. 3, p. 302 a 12-19, 
Siddhi, p. 681-682. Regarding this philosophical form, cf. P. DEMIEVILLE, Le miroir 
spirituel, in Sinologica, I, 1947, p. 112-137. 

117 This concerns the passage of the Bodhisattvas through the stages (bhini). 

118 These passive past participles used substantively are common in Buddhist texts: 
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their feet (carananiksepane caranotksepane) ''® — then, say I, all these 
Bodhisattvas come from the seat of enlightenment (S0dhimanda), come 
from the Buddhadharmas, are established (sthita) in the Buddha- 
dharmas. 

61. Blessed One, when Vimalakirti had given this address, five 
hundred gods and men produced the thought of supreme and perfect 
enlightenment (paricamdatranadm devamanusyasatanam anultardyam sam- 
yaksambodhau cittany utpaditani). As for myself, I was reduced to 
silence (nispratibhana) and could not answer at all. That is why, O 
Blessed One, I am not capable of going to ask that worthy man 
(satpurusa) about his illness. 


(t3. Jagatimdhara and the Assault of Mara] 


62. Then the Blessed One said to the Bodhisattva Jagatimdhara ‘7°: 
Jagatimdhara, go and ask the Licchavi Vimalakirti about his illness. 

Jagatimdhara replied: Blessed One, I am not capable of going to 
ask that worthy man (satpurusa) about his illness. And why? 


[Visit of Mara and his Daughters] 


Blessed One, I remember that one day when I was at home 
(matsthana), Mara the Evil One (Marah papiyan)'?', surrounded by 


Sanskrit Mahaparinirvane, p. 174: iha bhiksur abhikranie pratikrante samprajdno 
bhavaty Giokite vilekite sammifijite prasarite samph@licivarapatradharane gate sthite 
nisanne Sayite jagarite bhasite tiignimbhadve supte srame visrame samprajano bhavati. 
— For the corresponding Pati formula, see WoopDWARD, Concordance, 1, p. 211, s.v. 
bhikkhu ... sampajanakari. 

119 In Tibetan, gom pa kdor dan hdeg pa. The stanzas in hybrid Sanskrit in the 
Lalitavistara, p. 114,/0, have caranorksipane. Also see Astasah., p. 670,21: so ‘bhikraman 
va pratikraman va na bhrantacitio ‘bhikramati vd pratikramati vd, upasthitasmrtir 
abhikrdmati, upasthitasmrtih pratikramati; na vilambitam padam bhiimer utksipati na 
vilambitam paédam bhiimau niksipati, sukham evotksipati sukham niksipati; na ca sahasd 
padanm bhamer utksipati na ca sahasa padam bhiimau niksipati; pasyann eva bhiimiprade- 
Sam a@kramais. 

120 Hero ba fdzin pa is clearly Jagatimdhara, a Bodhisattva mentioned in the 
Mahfavyutpatti, No. 728, and the Rastrapalapariprecha, ed. L. FINoT, p. 2,/; ed. 
J. ENSINK, p. 2,9. Jagatimdhara is rendered by Ch'th-jén 444 in Cn, by Ch'ih-shih 
#4 % in K and H. — Ch’th-shih can also mean the Bodhisattva Vasudhiara, in Tibetan 
Nor gyi rzyun (cf. Mocuizuk!, Encyclopaedia, IV, p. 3590 a}. 

12) Regarding Mara, the work by E. WINDIscH, Mdra und Buddha, Leipzig, 1895, 
should be supplemented by the notes in MALALASEKERA, Proper Names, Il, p. 611-620, 
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and AKANUMA, Noms propres, p. 412-415. Also see NAGARJUNA, Traifé, I, p. 339-346; 
Tl, p. 880-884; 906-908. 

Mara is the ruler of the world of desire (AGmadhdtu) and the direct head of the sixth 
and dast class of the gods of the ka@madhdtu. His palace is exactly like the 
Paranirmitavasavarlin heaven (Yin kuo ching, T 189, ch. 3, p. 639 ¢ 17; Yogicdrabhiimi, 
p. 75,7-8: Marabhuvanam punah parinirmitavasavartisu devesu parydpannam na sthanan- 
taravisiszam; T 1579, ch. 4, p. 294 c 25); however, certain sources place it immediately 
above (Dirgha, T J, ch. 20, p. 136 a@ 2). 

Mara is the direct adversary of the Buddha, sworn enemy of desire. Whether alone 
or in the company of his armies and his daughters, he made countless assaults on 
Sakyamuni, his monks and his nuns. Always overcome, he returns regularly to the 
attack and, so as to deceive his adversaries, taking on the most varied of forms, 
including that of the Buddha himself. 

He is the personification of the forces of evil, and this is why Buddhist texts 
distinguish between several kinds of Maras, particularly the “four-fold Mara‘’: |. Aggre- 
gates-Mara (skandhamara), 2. Passion-Mara (klesamdara), 3. Death-Mara (nrfyumara), 
4. “Son of the gods” Mara (devapuiramara). Cf. Mahavastu, Ill, p. 273,2; 28%,7; 
Lalitavistara, p. 224,18-/9; 354,f1-12: Madh. vrtti, p. 49,10; 442,3; Dharmasamgraha, 
$80; Upadesa, T 1509, ch. 5, p. 99 b 11; Yogicdrabhiimi, T 1579, ch. 29, p. 447 
e 17; Great Parinirvana, T 374, ch, 2, p. 372 6 4; Ch’ao jih ming san mei ching, 
T 638, ch. 1, p. 536 ¢ 2-4, 

There is also a mention of a Formation-Mara (abhisankhdramé@ra) in the Udana 
Commentary, p. 216,27, and a Misdeed-Mara (dpattimdra) in the Ma i ching, T 732, 
p. 530 ¢ 12. 

In even the earliest of sources, such as the Padhanasutta, the “interna!” armies 
of Mira are personified fauJts: desire, sadness, hunger, thirst, greed, etc. (Suttanipata, 
v. 436-449, Lalitavisiara, p. 262-263; NAGARIUNA, Trajfé, p. 341). As for his daughters, 
they have names such as “Passion”, “Sadness” and “‘“Greed” (Tanha, Arati and 
Raga in Samyutta, I, p. 124; Tantri, Arali and Rati in Mahavastu, III, p. 286; 
Rati, Arati and Trsna in Lalitavistara, p. 378; Arati, Priti and Trs in Buddhacarita, 
XIII, v. 3). i 

A supposed conversion of Mira is mentioned in the Legend of ASoka and related 
sources: ASokdvadana, T 2042, ch. 5, p. 118 c 9-120 6 6; ASokasiitra, T 2043, ch. 8, 
p- 159 a 12-161 a 25; Divyavadana, p. 356,25-364,3; Hsien yi ching, T 202, ch. 13, 
p. 442 6-443 c; Fu fa tsang yin yiian chuan, T 2058, ch. 3, p. 304 ¢ sq. ; Vibhasa, 
T 1545, ch. 135, p. 697 c-698 a. Upagupta, the fifth Buddhist patriarch, was teaching 
in Mathura when Mara interrupted and annoyed the audience with a shower of 
Precious objects and the appearance of heavenly maidens. In order to punish the Evil 
One, Upagupta attached the corpses of a serpent, dog and man to his neck. Mara 
was unable to get rid of them and had to apologize publicly. He confessed his past 
misdeeds and committed himself not to bother the monks ever again. In return 
Upagupta freed him of his troublesome necklace. 

However, the forces of good and evil are irreconcilable. In the Mahdydnasiitras, 
Mara takes on the role of tempter, as appears in the present seclion of the 
Vimalakirtinirdesasiitra, The episode recounted here is not dissimilar from a section in 
the Mahadsamnipaéta, the Ratnaketudhiaranisiitra, the original Sanskrit of which, re- 
discovered in Gilgit, has been published by N. Durr, Gilgit Manuscripts, 1V, 1959, 
p. 1-82. 
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twelve thousand daughters of the gods (devakanyd) and disguised as 
Sakra (Sakravesena)'??, approached me with music (turya) and 
singing (gifa). With his retinue (saperivdra), he saluted my feet by 
touching them with his head (pddau Sirasabhivandya); he played celestial 
music and paid homage to me; then joining his hands as a sign of respect (arijatirn 
pranamyay, he stood to one side (ekdnte ‘sthat). 

Then, taking him for Sakra, the king of the gods (devendra), 1 said 
to him: May you be welcome (sugata), O Kausika'?*! But, in the 
midst of all these pleasures (kdynanandesu), remain attentive (apramdda). 
Ponder carefully on how these pleasures are transitory (anitya) and, 
whilst in the body (Kaya), life (jivita) and riches (6hoga), make an effort 
to hold on to whatever is substantial (sdra) '?+. 

Mara then said to me: Worthy man (satpurusa), do accept these 
twelve thousand daughters of the gods, and make them your servants 
(bhrtya). 


In the first chapter “Mara's disappointment” (drajimhikarana), the Evil One goes 
to see the Buddha in a disguised form, but is immediately recognised. He sends his 
daughters, but the seductions they attempt meet with no success, and a few words 
are enough to convert them. Then follows an attack by Mara's sons which also ends 
in defeat: their throwing-weapons are miraculously tuened into flowers. 

The second chapter is devoted to “Retrospectives” (parvayoga) and explains the 
conversion of Mara’s daughters by certain meritorious actions in their previous lives. 

Finally, in the third chapter entitled “‘Mara’s Submission” (Mdradamana), the Evil 
One, held prisoner by the Buddha's magic, only regains his freedom by taking his 
refuge in the Triple Jewel. 

Just like the teats of the Small Vehicle, the Mahayana Sdtras recognize the forces 
of evil; they put the Bodhisattvas on guard against Miara’s works: cf. Astasah., 
p. 499-527; 771-784, Paficavimésati, T 223, ch. 13, p. 318 6-320 6; Siksasamuccaya, 
p. 15i,/3- 152,79. 

However, ‘discernment of minds” needs to be practised because, alongside the real 
Maras, there are false Maras, that is, compassionate Bodhisattvas who, in order to 
convert beings, make use of skillful means and occasionally transform themselves 
into tempters. This original point of view will be taken up further on by the 
Vimalakirtinirdega, IV, § 8; V, § 20. 

‘22 Regarding the various disguises that Maras can make use of, cf. Maha- 
samnipata, p. 77,7- 79,2. 

123 KauSsika, in Pali Kosiya (cf. Digha, II, p. 270,3; Majjhima, I, p. 252,32), 
is an epithet of Sakra (Indra), a guardian deity of the brahman clan of the Kusikas. 

‘74 A. canonical reminiscence of a famous stanza in the Dhammapada, I, v. 11: 

Asdre s@ramatino sGre casdradassino, 

te sdram nadhigacchonti micchdsankappagocara, 
paradoxically modified in the Sitralamk4ra, p. 82,20, the Samgraha, p. 132, 225, and 
the Abhidharmasamuccaya, ed, P. PRADHAN, p. 107,5, Also see below, III, § 72. 
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I answered him: Stop (tistha), O KauSika! Do not offer to me, who 
am a recluse (¢ramana) and son of the Sakya (S@kyaputriya), such 
unfitting things (ayogyavasiu) ‘7°. It is unfitting for me. 


[Vimatakirti's Intervention] 


63. I had not finished speaking, when the Licchavi Vimalakirti 
arrived and, after having saluted my feet by touching them with his head, said 
to me: Son of good family (ku/aputra), do not, in any way, take him 
for Sakra: it is Marah papiyan, come [in disguise] to hold you up 
to ridicule (vidambandartham); it is not Sakra. 

Then the Licchavi Vimalakirti said to Mara the Evil One: Mara 
papiyan, since these daughters of the gods (devakanya) are not fitting 
(ayogya) to a monk, son of the Sakya (bhiksu Sakyaputriya), give 
them to me. They are fitting for me, who am a layman (grdastha), dressed in white 
clothing (avadétavasana), 


Then Mara the Evil One, stricken with terror (6hayabhita) and 
troubled (parikhinna), thought that the Licchavi Vimalakirti had come 
to torment him. He wanted to disappear (antardhdtum), but, held by the 
psychic power (-ddhibala) of Vimalakirti, he was incapable of doing so. Try 
as he might to deploy the various resources (ndn@vidhopaya) of his psychic 
power (ddhibaia), he could not disappear '7°. 

At that moment, a voice (nirghosa) came from the sky (antariksa) '?’, 
which said: Mara papiyan, hand over (samnarpaya) these daughters 
of the gods to the worthy man (safpurusa) Vimalakirti, then you can 
teturn to your celestial dwelling (devabhavana). 

Then Mara the Evil One, terror-stricken (bhayabhita), reluctantly '?° 
gave up the daughters of the gods. 


[Vimalakirti's Homily on the Garden of the Law] 


64. The Licchavi Vimalakirti, after having received the daughters 
of the gods, addressed them with these words: Since you have been 
given to me by Mara the Evil One, then produce the thought of 
supreme and perfect enlightenment (anuttard samyaksambodhih). 


'25 Tn his quality of monk Bodhisattva, Jagatimdhara is bound to continence. 

126 Cf. Mahasamnipata, p. 81,!: tathdépi na saknoti antardhatum va digvidiksu 
paldyitum va, tatraiva kanthe paficabandhanabaddham atma@nam dadarsa. 

127 See above, III, § 46, note 85. 

128 In Tibetan, mi hishal bZin du. K and H have ntien-yang 1% “eyes [successively] 
lowered and raised’’. 


Ch. IIL, 564 103 


After Vimalakirti had addressed to them discourses aimed at ripening 
them with a view to enlightenment (sarnbodhivipacananulomika katha), 
the daughters of the gods produced the thought of enlightenment. 

Vimalakirti addressed them further: You have just produced the 
thought of supreme and perfect enlightenment; henceforth (sarmpratam), 
it is in the great garden of the Law (dharmdrama)'?® that you will 
place your pleasure (rati) and your confidence (adhimukii), and not 
in the five objects of desire (Aamaguna). 

The daughters of the gods asked: What is this pleasure (rati) that 
has as its object the garden of the Law (dhermarama)? 

Vimalakirti replied: It is the pleasure which consists in believing 
firmly in the Buddha (Suddhe ‘vetyaprasddak), in desiring to hear 
the Law (dharmasravanakama), attending to the community (samghapary- 
upasana), driving away pride (mdna) and respecting the teachers 
(gurusatkara), extricating oneself from the triple world (traidhdtuka- 
vyutthadna), not stopping over any object (visaya), considering the (five) 
aggregates (skandha) as transitory (anitya) and like killers (ghdtaka), unerringly 
considering the (eighteen) elements (dhatu) like poisonous snakes (asi- 
visa), unerringly considering the (twelve) bases of consciousness (@yatana) 
like an empty village (sinyagrama)'*°, protecting the thought of 
enlightenment (bodhicittasamraksana), benefiting beings (sattvahita- 
Kriya), respecting the teachers (gurusatkdra), excluding all avarice Gmdatsarya) 
in giving, avoiding all relaxation (sramsand) in pure morality (sila), 
exercising endurance (ksama) and self-control (dama) in patience 
(kKsanti), cultivating good roots (kuSsalaméia) in vigour (virya), possessing 
undisturbed (anutksepa) knowledge in meditation (dhyana), excluding 
even a shadow of defilement (A/esabhasa) in wisdom (prajfa), spreading 
enlightenment (bodhivistarana), overcoming Maras (mdaranigrahana), 
destroying passions (klesanirghdtana), purifying the Buddha-fields 
(buddhaksetravisodhana), accumulating all good roots (sarvakusalasam- 
nicaya) with a view to perfecting the primary and secondary marks 
(daksandnuvyaftjanaparinispaityartham) 131, practising correctly (samyagbhava- 
na) in the double store of merit and knowledge (punyajridnasambhdra), adorning the 


129 Here Vimalakirti is contrasting the Garden of the Law, the image of perfect 
tenunciation, with the heavenly parks, Nandanavana, etc., where the daughters of the 
gods enjoy the five objects of desire: forms, sounds, scents, tastes and tangibles. 

130 Regarding the images of the killers, serpents and the empty village, see above, 
Tl, § 11, note 28. 

'31 The mahdpurusalaksana are the fruit of meritorious aclions undertaken by the 
Bodhisattva during the hundred complementary cosmic ages: cf. Koga, IV, p. 223-224. 
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seat of enlightenment (bodhimandalamkriya), not trembling on hearing the 
profound dharmas (gambhiradharmasravane ‘nuttrdsanam)*>?, penetra- 
ting in depth the three doors to deliverance (vimoksamukhapravicaya), 
taking Nirvana as an objective (adhydlambana) but without obtaining 
it inopportunely (akdlaprapti) '3+, seeing the virtues (guna) of one’s equals 
{sabhagajana) and always serving them (sevand), not sccing the flaws 
(dosa) of strangers (visabhagajana) and having for them neither hatred 
(dvesa) nor aversion (pratigha), serving good friends (Ka/lydnamiirase- 
vand) and improving bad friends (pépamitrottadpana), according to the 
Law (dharma) confidence (adhimukti) and delight (pramodya), assem- 
bling comptetent skillful means (updyasantgrahkana), and finally, attentively 
(apramadam) cultivating the auxiliary dharmas of enlightenment 
(bodhipaksikadharma). 

Thus it is that the Bodhisattva Such is, O my sisters (bhagini), the 
places his pleasure (rat/) and his pleasure (rafi) having as its object the 
confidence (adhimukti) in the gar- great garden of the Law (dharmdrama) 


Snes of the Bodhisattvas; and it is in this 
den of the Law (dharmarama). garden of the Law that the great Bodhi- 


sattvas always reside. Place your pleasure 
there, and no longer in the object of 
desire (Adrnaguna). 


[Stratagems concerning the Daughters of the Gods] 


65. Then Mara the Evil One said to the daughters of the gods: 
Come here, I wish to return with you to our celestial dwelling 
(devabhavana). 

The daughters of the gods replied: Mara papiyan, go away; we will not 
return with you. And why? You have given us to this householder (grhapati); 
how, then, could we return with you? Henceforth we shall place our pleasure 
(rati) and our confidence (adhimukti) in the garden of the Law 
(dharmardma), and no longer in the objects of desire (kdmaguna}. So return alone. 

Then Mara the Evil One said to the Licchavi Vimalakirti: If it 


132 Fhe Bodhisattva should accept the profound doctrine of the Great Vehicle 
without discouragement or fear. This is what is ceaselessly recommended by the 
Prajiia literature, particularly the Astasah., p. 45,/9-24: saced bodhisattvasya mahdsat- 
ivasya gambhirdydm prajfidpdramitayam bhdsyamanaydm desyamdandyam upadisyamdnd- 
yam cittam navaliyate na samliyate na visidati na visadam Gpadyate nasya viprsthi 
bhavati manasam na bhagnaprsthi bhavati nottrasyati na samtrasyati na samtrasam 
apadyate ... 

133 The Tibetan simply says: dus ma yin par thob par mi byed pa. Regarding the 
expression p’an-yiias (adhya/lambana) used by H, see above, HII, § 52, note 103. 
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is true that a Bodhisattva Mahasattva feels no regret in giving away 
all that he possesses (servasvaparitydga), then, O householder (grhapati), 
give me back these daughters of the gods. 

Vimalakirti replied: I give them to you, O Evil One (papiyan). 
Return with your retinue (saparivara), but act so as to fulfil (earipurana) 
the spiritual aspirations (dharmasaya) of all beings. 

Then the daughters of the gods, saluting Vimalakirti, said these 
words to him: Householder (grhapati), how shall we conduct ourselves 
when we have returned to the dwelling of Mara? 


[Vimalakirti's Advice to the Daughters of the Gads] 


66. Vimalakirti replied: My sisters (bhagini), there is a treatise 
of the Law (dharmamukha) called ‘“‘The Inexhaustible Lamp” (aksaya- 
pradipa) ‘3+. Study it. What then is it? My sisters, a single and 
only lamp (pradipa), were it used to light an hundred thousand lamps, 
suffers no diminution (apacaya) of brilliance at all: equally, O my 
sisters, if a single and only Bodhisattva established in full and perfect 
enlightenment several hundreds of thousands of kosinayuia of beings, 
his own thought of Bodhi not only does not suffer cither exhaustion 
(ksaya) or diminution (apacaya), but, in the course of time, increases 
(vardhate). 

Equally, to the extent that, making use of his skill in means (upayekausatya), 
he teaches others all the good dharmas (sarvesdém sarvakusaladharman 
uddeSayati), to that same extent does he progress (vardhate) in all 
these good dharmas without soffering cither exhaustion (ksaya) or diminution 
(apacaya). Such is the treatise of the Law (dharmamukha) entitled 
“The Inexhaustible Lamp”’ (aksayapradipa) which you should study. Even 
while residing in the palace of Mara, you will exhort countless sons 
and daughters of the gods (apramdnadevaputradevakanya) to produce 
the thought of enlightenment (bodhicitta). Thus you will tly recognise 
the beneficence of the Tathagata (tath@gate krtajfiah) and you will 
benefit al! beings. 


134 Here Vimalakirti is referring to a text (chos Kyi sgo in Tib.; fa-mén in the Chinese 
versions) entitled Aksayapradipa, | can find no trace of it in the catalogues of the 
Tripitaka. However, the short quotation given from it here recalls Ovid's distich, 
Ars amatoria, 113, 90-93: 

Quis vetet adpesito lumen de lumine sumi? 
Mille licet sumant, deperit inde nihil. 

On the allegory of the inexhaustible lamp. cf. H. DurT, in Hobdgirin, IV, p. 363, 

chémydié article. 
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67. Then the daughters of the 
gods, having saluted the feet of 
the Licchavi Vimalakirti by touch- 
ing them with their heads (padau 
SirasGbhivandya), returned with 
Mara. 


Blessed One, having seen the 
extent of the magical strength 
(vikurvandaspharana) of the Liccha- 
vi Vimalakirti, I am not capable 
of going to ask that worthy man 
(satpurusa) about his illness. 


Ch. III, §67-68 


Then the daughters of the gods saluted 
the feet of Vimalakirti by touching them 
with their heads. Vimalakirti removed his 
psychic power (rddhibalam pratisamharati 
sma) which held Mara the Evil One prisoner 
so well that the latter disappeared suddenly 
with his retinue and retumed to his 
dwelling. 

Such are, O Blessed One, in Vimalakirti, 
the control (aisvarya), the psychic power 
(rddhibaia), the knowledge (jfdna) and the 
wisdom ({prajrid), the eloquence (prati- 
bhana), the magical strength (vikurvana) 
and the instruction of the Law (dharma- 
desand). That is why I am not capable 


of going to ask him about his illness. 


[14. Sudatta and the Offering of the Law] 


68. Then the Blessed One said to the guildsman’s son (sresthiputra), 
Sudatta 1*5: Son of good family (kulaputra), go and ask the Licchavi 
Vimalakirti about his illness. 

Sudatta replied: Blessed One, I am not capable of going to ask that 
worthy man (satpurusa) about his illness. And why? 


25 Having brought onto the scene ten Sravaka monks and three Bodhisattvas, 
the text ends by introducing a lay (upasaka) Sravaka, the Sresthiputra Sudatta, better known 
by the mame of Anathapindada, Anathapingika in Pali. He was a native of Scavasti 
in Kosala and considered to be the most generous of domors (aggo da@yakdnam: 
cf. Anguttara, I, p. 26,3). 

His first encounter with the Buddha in the Sitavana at Rajagrha, his conversion 
and donation of the Jetavana at Srdvasti are told with a great profusion of detail in 
canonical and other texts: Samyutta, I, p. 210-212; Samyukta, T 99, ch. 22, p. 157 6; 
T 100, ch. 9, p. 440 5; Pali Vinaya, FE, p. 154-159, (63-165; Vin. of the Mahisasakas, 
T 1421, ch. 25. p. 166 ¢ 10-167 b 19; Vin. of the Mahis&mghikas, T 1425, ch. 23, p. 
415 2 29-c 8; Vin. of the Dharmaguptas, T 1428, ch. 50, p. 938 & 20-939 ¢ 15; 
Vin. of the Sarvastivadins, T 1435, ch. 34, p. 243 ¢ 20-245 a 3; Vin. of the Miilasarv., 
T 1450, ch. 8, p. 138 & 18-142 & 13; Hsien yii ching, T 202, ch. 10, p. 418 5-421 5; 
Ch’u yao ching, T 212, ch. 27, p. 756 c 17 sq.; Pali Jataka, I, p. 92-93; Fa hsien chuan, 
T 2085, p. 860 6; Hsi yi chi, T 2087, ch. 6, p. 899 6. — The donation of the Jetavana 
is depicted from the time of the earliest representational monuments: cf. A.K. 
COoMARASWAMY, La ‘sculpture de Bhdrhut, Paris, 1956, pl. 26, fig. 67; IDEM, La 
sculpture de Bodh-Gayd, Paris, 1935, pl. 51, fig. 2; J. MARSHALL and A. FoucHeRr, 
The Monuments of Safchi, U1, New Delhi, 1940, pl. 34 a 2; A. Foucuer, Art Gréco- 
bouddhique du Gandhara, 1, Paris, 1905, p. 474, fig. 239. 
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(Sudatta’s Great Offering] 


Blessed One, I remember that one day, at my father’s house 
(matpitr ghara), for seven days and seven nights, ] performed a great offering 
(mahdyajfia) and | distributed gifts to recluses (Sramana), brahmans, 
sectaries (tirthika), the poor (daridra), the suffering (duhkhita), the wretched 
(krpana), supplicants (vaniyaka) and all those in need. This great offering 
had gone on for seven days when the Licchavi Vimalakirti came to the 
site of the great offering (mahdyajfiabhami) and said these words to 
me: Guildsman’s son (Sresthiputra), an offering is not performed in 
this way '*°; you should perform the offering of the giving of the Law 
(dharmada@nayajfia). Enough for you of this material offering of giving 
(alam tava tenamisadanayajfiena). 

I asked him then how to perform this offering of the giving of the Law, 
and he replied to me: 


[Vimalakirti’s Homily on the Offering of the Law] 


69. The offering of the Law 
(dharmayajfia) is that thanks to 
which beings ripen without be- 


The offering of the giving of the Law 
(dharmadénayajiia) has neither beginning 
nor end (apirve ‘cararmah); in a single 
moment it hononrs (péjayati) all beings; 


ginning or end (yendapirvam acara- 
mam sativah paripacyante) 13". 
And what does this mean? 

The great goodwill resulting 
from enlightenment (sedhisanud- 


this is the complete offering of the giving 
of the Law (paripirne dharmaddnayajfiah). 
And what does this mean? 

The great goodwill (nahdmaitri) resul- 
ting from the practice of supreme en- 


anita mahamaitriy, the great com- lightenment (anuttara bodhif) 13", the great 

136 In canonical sources, the Buddha has already explained the mediocre value 
of material offerings: Dhammapada, v. 106-107; Suttanipata, v. 462-485, 506-509; 
Samyutta, I, p. 76, 169; Anguttara, II, p. 42-43; IV, p. 42-45; Itivuttaka, p. 21. 
However, here we are less concerned with the ceremonial! of a ritual than with the generosity 
occasioned by the offering of which Velama gave the best example (Anguitara, IV, 
p. 392-396). 

It has always been admitted that the gift of the Law (dharmaddna), i.e. religious 
instruction, is far more beneficial than a material gift (@misadaéna): cf. Anguttara, I, 
p. 91; Itivuttaka, p. 98; Bodh. bhimi, p. 133. Conceming this cliché, Vimalakicti 
utters some generalities which are the object of a lengthy elaboration in the Upadesa 
(NAGARIUNA, Traifté, p. 650-769). 

97 A material gift, bound by circumstances of time and place, is occasional. In 
contrast, the gift of the Law, strictly spiritual, is unlimited. 

"38 Here [ have adopted the word sequence in Sanskrit as it appears from the 
Tibetan version. The requirements of Chinese syntax have forced H to invert it: 
“Through the practice of supreme enlightenment, producing great good will”, and 
so on until §74. 


108 


passion resulting from the grasping 
of the Good Law (saddharma- 
samundanita mahdakaruna), the 
great joy resulting from what can be 
perceived of satisfaction in beings 
(sattvapramodyalambanasamud- 
anita. mahamudita), the great 
equanimity resulting from the 


Ch. II, § 70-72 


compassion (snahakarundé) resulting from 
the practice of the liberation of beings 
(sattvavimoksa), the great joy (nahdmuditd) 
resulting from the practice of the delighting 
of beings (sativanurnodana), the great equa- 
nimity (nakepeksd) cvesulting from the 
grasping of the Good Law (saddharmasam- 
graha) and the grasping of knowledge 
(fidnasamgraha). 


grasping of knowledge (/fiadnasam- 
grahasamudanita mahopeksa)**?. 

70. The perfection of giving (d@napdramita) resulting from calm 
(Sama) and self-control (dama), the perfection of morality (Silapdramitd) 
resulting from the ripening of immoral beings (duhsilasattvaparipdcana), 
the perfection of patience (Ksantiparamita) resulting (from endurance) 
with regard to impersonal dharmas (andatmyadharma), the perfection 
of vigour (viryaparamita) resulting from the efforts made with a view 
to enlightenment (60dhydrambha), the perfection of meditation (dhydana- 
p&ramita) resulting from the isolation of body and mind (kdyacittavi- 
veka), the perfection of wisdon (prajfidpéramitda) resulting from omni- 
science (sarvajfiajfiana)**°. 

71. The meditation of emptiness (Sényabhdvand) resulting from the 
ripening of al] beings (sarvasativaparipacana), the meditation of sign- 
lessness (Gnimittabhdvand) resulting from the purification of condi- 
tioned things (samskrtapariSodhana), the meditation of wishlessness 
(apranihitabhévana) resulting from the births assumed according to 
the aspirations (yathdsayotpait) ‘*". 

72. The gathering of power (balopasamhara) resulting from the 
grasping of the Good Law (saddharmasamgraha), the vitality (jiviten- 
driya) resulting from the skillful use of the means of conversion (sam- 
grahavastu); the absence of pride (nirmanata) acquired by making 
oneself the slave and servant of all beings (sarvasattvandm dasasisya- 
parivartanam), the gains of body, life and riches (kdyajivitabhogalabha) 
resulting from the action of taking for substantial that which is not sub- 
stantial (asdre saropddanam) '*, the right mindfulness (samyaksmrti) re- 


‘3° This paragraph concerns the four apramdna or brahmavihdra: cf. above, I, § 13, 
note 66. 

1440 Paragraph concerning the six paramita. 

141 Paragraph conceming the three vimeksamukha: cf. above, III, § 6, note 16. 

142 Canonical reminiscence: asdre sdramatayah ...: cf. above, III, § 62, note 124. 
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sulting from the six recollections (anusmrti)'*?, the good intention 
(@Saya) resulting from theexercising of the pleasant dharmas (sammodaniya), 
the purity of livelihood (divaparisuddhi) resulting from right effort 
(samyagvyayama), the respect for the holy ones (a@ryandm seva) resulting 
from faithful and joyful service (sraddhdpramodyasevana), the control 
of the mind (cittadama) due to the action of not feeling any hostility 
towards unbelievers (andryesv apratighacittam), the high resolve (adhyd- 
Saya) resulting from leaving the world (pravrajya), the ability in 
skillful means and learning (updyabahusrutakauéalya) resulting from re- 
ligious practice (pratipatti), the dwelling in the forest (aranyavasa) 
resulting from the knowledge of the peaceful dharmas (arana- 
dharmavabodhana), the solitary absorption in meditation (pratisam- 
fayana) resulting from the search for the knowledge of the Buddhas 
(buddhajranaparyesti), the sphere of the practice of yoga (vogdcarabhiim!) 
resulting from the efforts aimed at freeing all beings from their 
passions (sarvasativakleSapramocanaprayoga). 

73. The store of merit (punyasambhdra) resulting from the primary 
and secondary marks (laksandnuvyafijana), from the adorning and 
purification of the Buddha-fields (4uddhaksetrafamkara) and from the 
ripening of beings (sattvaparipdcana); the store of knowledge (/fana- 
sambhara) resulting from the knowledge of the minds and conduct 
of beings (sarvasativacittacaritajidna) and the instruction of the Law 
conforming to need (yathéyogadharmadesana);, the store of wisdom 
(prajnadsambhara) resulting from the knowledge relating to the single 
principle without the grasping or rejection of any dharma (sarva- 
dharmayuhaniryuhavigatam ekanayajfanam) '**; the store of good roots 


142 The six anusmrti relate respectively to the Buddha, the Law (dharma), the 
Community (samgha), morality (Sila), generosity (/ydga} and the divinities (deva): cf. 
Digha, IH, p. 250, 280; Anguttara, III, p. 284; 312 sq.; Visuddhimagga, ed. WARREN, 
p. 162-188, Lalitavistara, p, 31,/8-22; Dharmasameraha, §54; Mahavyutpatti, No. L148- 
1154, 

144 The expression dyihaniryuhavigaia has already been met with above, III, § 52, 
note 101. 

In the minds of Buddhists the ideas of ekanaya “‘single principle and ekayana 
“single or one vehicle” are frequently connected, possibly because of their homonymy. 

The assertion of an ekanaya in no way involves a monistic view of things, the single 
principle being no other than the inexistence of all dharmas (dharrnadnam niksvabhdvata) 
and in no way consisting of a metaphysical entity. Since all the Vehicles lead, more 
or less directly, to the understanding of this single principle (ekanaya), the One Vehicle 
(ekaydna) 1s spoken of, . 

Here are some quotations concerning the ekanaya: 

In the present passage of the Vimalakirtinirdesa, ekanayajfidna is rendered by ishul 


110 Ch. III, §73 


(sarvakusalamilasambhara) resulting from the abandoning (utserga) of 
all passions (k/esa), of all obstacles (@varana) and of all bad dharmas 
(akusaladharma), 


gcig pahi ses in Tibetan: ju i hsiang mén >. - 480] “to pass through the door of the single 
characteristic” by K; / chéng fi mén wu ju— sE 21} 1S © “to pass through the door of 
the single right principle intellectually” by H. 

For the Prajiiiparamita, the ekanaya is simply non-duality (advaya), the non-existence 
(abhdava) of all things. Cf. PaficavimSati, p. 223.4; Satasah., p. 1468,2/: tatra katemo 
bodhisativasya mahasattvasyaikanayanirdesah — yd advayasamudacaratad, ayam bodhi- 
sattvasya mahdasattvasyaikanayanirdesah. “For a Bodhisattva Mahasattva the demon- 
stration of the single principle is not to course in duality”. Translating this passage, 
Kumarajiva (T 223, p. 259 @ 21) renders eXanayanirdesa by shuo chu fa i hsiang 
3 28 A - 44*‘to tell the single characteristic of dharmas"; and Hsiian-tsang (T 220, 
vol. VII, p. 87 4 5) by shuo i ch’ieh fa i hsiang Hi chi BU- ik — 48 2 A& “to tell the 
principle with a single characteristic of all dharmas”. Commenting on this passage, 
the Upadesa (T 1509, ch. 50, p. 417 c 8-12) explains: “The Bodhisattva knows that 
the twelve bases of consciousness (dyatana), internal (adhydimika) and external (bd/ya), 
are all nets of M&ra (mdrajaia), deceptive (vaficaka) and unreal (abhita). From these 
bases of consciousness arise the six kinds of consciousnesses (vijfidra), also nets of 
Mara and deceptive. What therefore is real (b##ta)? Only non-duality (advaya). The 
inexistence (abhdva) of the eye (caksus) and the inexistence of colour (riépa), and so 
on [for the other dyatane], up to the inexistence of the mind (rmanas) and the 
inexistence of dharmas, this is what is called reality. To make all beings reject the 
twelve dyatana, the Bodhisattvas, always and by all manner of teachings, expound 
non-duality (advaya) to them’. 

The Abhisamaya, I, v. 62, places the ekanayajfiata among the practices of the 
seventh stage. The Aloka, p. 102,2, explains: mahd@ydnatvenaikayanavabodhad ditetu- 
grahatydgah, in Tibetan, thee pa chen po ftid du theg pa gcig par rtogs pas rgyur hdzin 
pa spons pa: “The knowledge of the One Vehicle in the form of the Great Vehicle 
provokes the abandoning of belief fin the various ways of salvation)”. Cf. E. OBER- 
MILLER, Analysis of the Abhisamaydiamkara, London, 1943, p. 166. 

Samdhinirmocana, T 676, ch. 4, p. 708 a 13-21: The Bodhisattva Avalokitesvara 
asked the Buddha: With what hidden intention (Kir samdhdya) did the Blessed One 
say that the Sravakayana and the Mahayana are but a single Vehicle (ekayana)? 
— The Buddha replied: Kulaputra, in the Sravakayana I explained the various self- 
natures (svabkdva) of dharmas, that is, the five skandha, the six ddhydtmikdyatana, 
the six bahydyatana and other categories of this kind. In the Mahayana ! said that 
all dharmas form but a one and only element of the Law (t’ung-i fa-chieh = 
ekadharmadhatu), but a one and only principle (¢‘ung-i fi-ch'G = ekanaya). That is 
why I deny any distinction (b4eda) between Vehicles. But here certain people inter- 
preting my words to the letter (yath@rutant) moot false distinctions : some make uncalled— 
for affirmations (Grepayanti), others object abusively (apavadanii). Regarding the 
various methods of the Vehicles, they affirm that they oppose one another, and all 
this leads to arguments. It is with that intention that I assert the oneness of the 
Vehicles. 

In all these explanations one suspects a certain amount of confusion between 


Ch. IN, § 74-75 111 


74. The acquisition of all the auxiliaries of enlightenment resulting 
from the penetration of ommniscience and the store of good dharmas 
(sarvajriajnanaddhigamena ca kusaladharmasambharena ca samudanitah 
sar vabodhipaksikadharmasamudagamah), such is, O son of good family 
(kudaputra), the offering of the giving of the Law (dharmayajria). Bodhi- 
sattvas faithful to this offering of the Law are the best offerers, 
the “great masters of giving” (mahadanapati), worthy of offerings among gods 
and men (sadevaioke daksiniyah). 

Blessed One, when the householder (grhapati) had pronounced this 
address, two hundred brahmans among the crowd of brahmans 
produced the thought of supreme and perfect enlightenment (dvisatandm 
brahmananam anuttardyam samyaksambodhau cittany utpdditani). 


[The Miracle of the Necklace] 


75. 1, myself, filled with astonishment, after having saluted the 
feet of the worthy man by touching them with my head, removed 
from my neck a necklace of pearls worth an hundred thousand (gold 
pieces), and offered it to him. But he would not accept it. Then I said 
to him: Accept, O worthy man, this necklace of pearts to show evidence 
of your compassion and give it to whomsoever you wish, Then 
Vimalakirti accepted the necklace of pearls and, having accepted it, 
divided it inte two parts. He gave one half to the poor of the town, 
who had been disdained by those who were present at the offering. 
The other half he gave to the Tathagata Dusprasaha'*5. And he 
performed such a wondrous feat that all the assemblies could see the 
Marici universe and the Tathagata Dusprasaha. And, on the head 
of the Tathagata Dusprasaha, the necklace of pearls took on the form 
of a belvedere, adorned with necklaces of pearls, resting on four 
supports, having four columns, uniform, well built and lovely to see 
(atha khalv aham aScaryapraptas tasya satpurusasya padau Sirasabhi- 
vandya matkanthad ayatarya Satasahasramilyam muktaharam anupra- 


ekanaya “‘single principle’ and exayana “single Vehicle’. Nevertheless ekanaya is 
a synonym of ekadharmadhatu. Hence the reasoning is clear: the non-substantiality 
of all dharmas (dharmandm nihsvabhavera) constituting a single truth, all the Vehicles 
that lead to it also revert to unity themselves. 

'45 The Buddha Dusprasaha “Hard to attain” is so named because his Marici 
universe is located beyond sixty-one great chiliocosms. This Buddha stopped teaching 
when Sakyamuni turned the wheel of the Law at Varanasi (Mahavastu, III, p. 34,/8- 
342,¢4). Also see Sukhavati, p. 142,/, Majfijusrimilakalpa, p. 64,/: 130.3; below, VI, §13, 
No. 7), 
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yacchami sma. sa na praticchati sma. atha khalv aham etad avecam. 
pratigrhaéna tvam satpurusemam mukidhdram asmakam anukampam 
updddya. yam caddhimucyase tasmai dehi. atha khatu Vimalakirtis tam 
muktaharam pratigrhnati sma, pratigrhya ca dvau pratyamsSau krtavan 
krtva caikam pratyamsam yajriasthanasthaninditanadm nagaradaridrdnam 
dadati sma, dvitiyam pratyamsam Dusprasahdya tathdgatdaya nirydtayam 
asa, tatharipam ca pratiharyam samdarsayati sma yatha sarvabhih 
parsadbhir Maricir nama lokadhdtur Dusprasaho ndma tathagatas ca 
samdr$yete sma. sa ca muktaharas tasya Dusprasahasya tathdgatasya 
miurdhni muktah@rah kiitagarah samsthito ‘bhite caturasras catuhsthinah 
samabhdgah suvibhakto darSaniyah)'**. 

76. Having performed such a wondrous feat (pratihadrya), Vimalakirti 
said further: The giver (d@yaka) who bestows his gifts on the poor of 
the town (nagaradaridra) while thinking that they are as worthy of 
offerings (daksiniya) as the Tathagata, the giver who gives to all 
without making distinctions (asambhinnam), impartially (samacittena), 
with great goodwill (rmahdGmaitri), great compassion (mahakarund), and 
without expecting any reward (vipdkanihsprha), this giver, say I, fully 
performs the offering ofthe giving of the Law (dharmayajfiam paripurayati). 

77. Then the poor of the town, having seen this wondrous feat 
(pratiharya) and having heard this address, obtained the irreversible high 
resolve (avaivartikadhyasaya) and produced the thought of supreme and 
perfect enlightenment. 

O Blessed One, that great householder (grhapati) having at his disposal such 
powerful wonders and such irresistible eloquence (pratibhana), 1 am not capable 
of going to ask him about his illness. 

* 


78. In the same way, all the 
Bodhisattva Mahasattvas recount- 
ed in turn the conversations 
(xatha) that they had with that 
person and declared themselves 
incapable of going to find him. 


In the same way, the Blessed One 
invited, one after the other, the great 
Bodhisattvas to go and ask that house- 
holder about his illness, but all those 
Bodhisatlvas, having in turn recounted 


‘to the Buddha their own particular story 


(widana) and related the conversations 
(katha) that they had had with the worthy 
man Vimalakirti, declared themselves in- 
capable of going to ask him about his 
iJIness. 


'46 Original reconstructed with the help of two passages from the Saddharma- 
pundarika, p. 445,13 - 446,//, 468,5-8. Regarding the miracle of the necklace and the 


belvedere, also see AjadtaSatrukaukrlyavinodana, T 628, ch. 3, p. 436 6 


PaficavimSati, p. 97,5-7. 
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CHAPTER FOUR 
CONSOLATIONS TO THE SICK MAN 


[Mafijusri’s Acceptance] 


1. Then the Blessed One said to Majfijusri the crown prince 
(kumaérabhita) ‘: Mafijusri, go and ask the Licchavi Vimalakirti about 
his illness. 

Maifijusri replied: Blessed One, the Licchavi Vimalakirti is hard to 
approach (durdsada). 

He has such consummate elo- He penetrates in depth the treatises 
quence on the profound principle of the Law (dharmarwukha). 
(gambhiranaye praskannapratibha- 
nah), 

He excels in proffering inverted It is with skill that he can discourse. 
word-sentences and full word-sen- 
tences (vyatyastapadapiirnapada- 
harakusala)?. 


! Regarding this great Bodhisattva, see E. LAMOTTE, Afanjusri, T'oung Pao, XLVHI, 
1960, Fasc. 1-3, p. 1-96. The meeting between Maiijugri and Vimalakirti which is the 
subject of this chapter is depicted on Chinese stelae of the sixth century: P. PELLIOT, 
Les greties de Touen-Houang, Paris, 1921, VI, pl. 324: H. FERNALD, An Early Chinese 
Sculptured Stele ef 575 A D., Eastern Art, IW, p. 73-111; A. WaALey, Catalogue of 
Paintings recovered from Tun-Huang by Sir Aurel Stein, London, 1931, pl. 41 and 42, 
p. 91-95; W.P. YETTs, The George Eumorfopoutes Collection: Buddhist Sculpture, London, 
1932, p. 26-28, 41-46; J. LE Rov Davipson, Traces of Buddhist Evangelism in Early Chinese 
Art, with 7 ill., Artibus Asiae, XI, 1948, p. 251-265; The Lotus Sitra in Chinese Art, 
Yale University, 1954, p. 32-36. 

On these monuments, Majijuésri usually holds a curved sceptre, commonly known 
as ju-i t# %.*back-scratcher’’, in reality a f’an-ping 2% 44 “conversation sceptre”’, symbol 
of triumphant eloquence. Regarding this ju-i, see Masterpieces of Chinese ju-i Sceplers int 
the National Palace Museum, Taipei, 1974, J. Le Rov Davipson, The Origin and 
Early Use of the Ju-i, Artibus Asiae, XIII, 1950, p. 239-249; E. ZUrcnHeR, The Buddhist 
Conquest of China, Leiden, 1959, p. 407. Mafijusri and Vimalakirti had become the 
paragons of ch ‘ing t’an *8 3%, “pure conversation”, then in fashion in China. 

? This obviously concerns the linguistic technique (rhetoric, dialectic) which constitutes 
one of the twenty dvenikadharma of the bodhisattva (see the Introduction, p. Lvi-Lvi). 

K translates: “‘He penetrates the real mark (bAdralaksana) in depth and skillfully 
expounds the principle of the Law (dharmanaya)”. — Séng-chao (T 1775, ch. 5, p. 371 @ 1) 
explains: “He excels in bringing out a great deal of sense with concise words”. 
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He has invincible eloquence (andcchedyapratibhana). He possesses, 
among all beings, an irresistible intelligence (sarvasativesvy apratihata- 
matisamanvagatah). He complies with all the practices of the Bodhi- 


sattvas (bodhisattvakaryaniryadta). 

He easily enters the secret re- 
serves of all the Bodhisattvas and 
Pratyekabuddhas (sarvabodhisat- 
tyapratyekabuddhaguhyasthana- 
supratipanna) *. 

He is skilled in overturning the 
dwellings of all the Maras (sarva- 
marabhavanasamudghdatanaku- 
Sala). He is at ease with the great 
super-knowledges (mahabhijnavi- 
kridita). He excels in skillful 
means and wisdom (updéyaprajria- 
nirydata). He has reached the other 
shore of the domain of the element 
of the Law without duality or 
confusion (advaydsambhinnadhar- 


He easily enters the secret reserves 
(gtdtyasthana) of ail the great Bodhisattvas 
and all the Tathdgatas. 


He is skilled in converting Maras 
(marasamgraha). His skillful means (upé- 
yakausalya) are unobstructed (apratihata). 
He has achieved supreme and unconfused 
non-duality. He has reached the other 
shore (para) of the domain of the element 
of the Law (dharmadhdtugocara). Regard- 
ing the element of the Law which is of 
unique harmony (ekakaravyihadharmadha- 
tu), he is capable of giving discourses of 
infinite variety (anantakaravyahadharma- 
»iuictha). He penetrates the spiritual faculties 
(indriya) and practices (carita) of all beings. 


3 Kumiarajiva translates: “There are no secrets of the Buddha which he does not 
peneirate”’, and he explains (T 1775, ch. 5, p. 371 a 7): “According to the Mi chi ching, 
this concerns the body, speech and mind (of the Buddhas]”’. 

The Mi chi ching in question is the Tathagataguhyaka or Tathagatacintyaguhyanirdesa 
of which there are three translations: 

1. A Chinese translation carried out by Dharmaraksa of the Western Chin. [t was 
completed on the eighth day of the tenth month of the first year of the t’ai-k’ang 
period (16 November 280), a date supplied by the Li tai san pao chi (T 2034, 
ch. 6, p. 62 a 19). Later, at the beginning of the eighth century (706-713), it was 
incorporated by Bodhiruci, alias Dharmaruci, into his compilation of the Ratnakita 
(T 3t0, ch. 8-14, p. 42-80). 

2. A Tibetan translation, undertaken in the first quarter of the ninth ceatury by 
Jinamitra and his team (OKC, No. 760, 3). 

3. A Chinese translation carried out, in the eleventh century, by Dharmaraksa of 
the Sung (T 312). 

The passage regarding the secrets of the Buddha which is alluded to here appears 
in T 310, ch. 10, p. 53 6 11 and T 312, ch. 6, p. 716 c 10: “The secrets of the Tathagata 
are three in number: secret of the body, secret of speech and secret of mind”. 
Then follows a long and particularly interesting development which is quoted in full 
in the Upadega, T 1509, ch. 10, p. 127 c¢ (cf. NAGARJUNA, Traité, p. 560-561). 

Further on (VI, § 13, note 36), the Vimalakirti will again refer to the Tathagataguhyaka, 
this time quoting it by name. It asserts that countless Tathagatas come to expound 
the Tathagataguhyaka in Vimalakirti’s house. 
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madhatugocaraparamimgata). Up- 
on the element of the Law which 
is of unique harmony (ekavyitha- 
dharmadhatu), he excels in en- 
larging through instructions of 
infinite vartety (anantakdravyuha- 
dharmadesandy. He understands 
the spiritual faculties (#driya} of 
all beings. He excels in skillful 
means and knowledge (updyakau- 
§alyajfidnagatimgata). He possesses 
the answer to all questions (prasna- 
nirnaya). 

Even though he is in no way 
satisfied with little preparedness 
(parittasamnaha), nevertheless, 
thanks to the supernatural! inter- 
vention of the Buddha (buddha- 
dhisthana), 1 vill go to him and 
I will debate with him as well 
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He is at ease with the supreme super-knowl- 
edges (nahabhijndvikridita). He has attain- 
ed great knowledge (mahdajfidna) and skillful 
means (upéyakausalya). He possesses the 


answer to all questions (prasnanirnaya). 


This fearless sovereign (visdradesvara) 
cannot be attacked by the edge of my 
feeble eloquence. Nevertheless, benefiting 
from the supernatural intervention 
(adhisthana) of the Buddha, I will go to 
him to ask him about his illness and, 
in his presence, I will debate with him 
according to my capacity. 


as possible (yathabhutam) and ac- 
cording to my ability (vathadnubhd- 
vam) *, , 


[Marijusri at Vimalakirti’s House} 


2. Then, in the assembly, the Bodhisattvas, the great Listeners 
(Sravaka), the Sakras, the Brahmas, the Lokapalas, the sons of the 
gods (devaputra) and the daughters of the gods (devakanya@) had this 
thought: the two Bodhisattvas, both of them, possess profound and vast convictions 
(gambhiravisaladhimukti); wherever Mafijusri the crown prince and the 
worthy man (satpurusa) converse, there will certainly (zivetam) be 


a great and virtuous dialogue (dharmi kathd). We should all together 
accompany Mafijusri to Vimalakirti’s to hear the Law (dharmasravandya). 


Immediately, eight thousand Bodhisattvas, five hundred Listeners 
(Sravaka), and countless hundreds of thousands of Sakras, Brahmas, 
Lokap4las and sons of the gods (devaputra), with the aim of listening 
to the Law, followed in the wake of Majfijusri the crown prince. 

Then Mafijusri the crown prince, surrounded (parivrta) and followed 


* This paragraph is missing in Cn and K. 
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(puraskrta) by these Bodhisattvas, great Sravakas, Sakras, Brahmas, 
Lokapalas and Devaputras, after having bowed respectfully before the Blessed 


One, left the Amrapalivana, entered the great town of Vaisali and reached 
the house of Vimalakirti. 


[The Empty House] 


3. At that moment the Licchavi Vimalakirti had this thought: 
Since Mafijusri the crown prince is coming to my house with an 
immense following to inquire about my illness, I shall, with a supernatural 


action {adhisthdna), empty this house. J shall eject the couches (maficaka), 
the furniture (pariskdra), the servants (antevdsin) and the door-keeper (dauvarika); 
I shall leave only a single couch where I shall lie as if sick. 


Having had this thought, Vimalakirti supernaturally made his house 
empty (grham Sunyam adhisthdya), and there was not even a door-keeper 
(dauvarika) left in it. Except for (sthaépayitva) a single couch (maficaka) 
where he lay as if sick, the couches (maficaka), the seats (pitha), 
the chairs (Gsana), all had disappeared. 


[Reciprocal Greetings] 


4. Then Majfijusri, with his following (saparivara), reached the place 
where Vimalakirti’s house was (yena Vimalakirteh sthanam tenopaja- 
gama) and, having reached it (upetya), went inside. He saw that the 
house was empty: there was not even a door-keeper (dauvdrika) there. 
Except for the sickbed occupied by Vimalakirti, he saw neither couch 
(maficaka), not seat (pitha) nor chair (Gsana). 

Then the Licchavi Vimalakirti perceived Mafijusri the crown prince 
and, having perceived him, said to him: Mafyjusri, you are welcome 
(sugata), Majijusri, you are most welcome. You had not come and 
you come; you had not seen and you see; you had not heard and you 
hear. 

Maiijusri replied: It is indeed so, O householder, it is indeed as you 
say (evam etad grhapate, evam etad yatha vadasi)*. He who has already 
come (Ggata) comes no more; he who has already left (gata) leaves 
no more. And why? Because he who has come no longer comes, he 


who has left no longer leaves, he who has seen no longer sees 
and he who has heard no longer hears*. 


> Very common stock phrase: cf. Saddharmapuad., p. 77,4-5, etc. 
« Experience does not consist of either arrival or departure. The Buddha demonstrated 
that the pratityasamutpada is andgama and anirgama (Madh. vriti, p. 11,/4). Nagarjuna 
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5. O worthy man, is this tolerable? Is it viable? In you are not 
the physical elements troubled? Do painful sensations diminish and 
not increase? Can one establish in them diminution and not increase? 
(kaccit te satpurusa ksamaniyam, kaccid yapaniyam, kaccit te dhatava 
na ksubhyante, kaccid duhkha vedanadh pratikrdmanti n@bhikramanti, 
pratikrama asam prajiiayate nabhikramah)’. The Blessed One would 
have you ask yourself if you have little affliction and little suffering, 
if you are alert and well-disposed, if you are strong, physically well 
and morally without reproach, and if you rejoice in agreeable contacts 
(bhagavams tvdm alpabadhatam prcchaty alpdtankatam yatram laghut- 
thanatam balam sukham anavadyatam sukhasparsaviharatam) *. 


[Vimalakirti’s Sickness] 


6. Majfij. — Householder (grhapati), your sickness (vyadhi), from 
where has it come? For how long will it last? On what is it based? 
After how long will it abate? 

Vim. — Maifijusri, my sickness will last while there lasts in beings 
ignorance (avidya) and the thirst for existence (bhavatrsna). My 
sickness comes from afar, from the round of rebirth at its beginning (purvakofisamsara). 


demonstrates in the Madh. vrili, p. 92-97 (tr. May, p. 51-59} the inexistence of 
movement by basing himself on simple temporal analysis. Movement which has already 
been carried out (gatam) does not consist of movement (71a gantyate) because its motive 
action has stopped (uparatagamikriyam). Movement which has not yet been carried 
out (@gatam) does not consist of movetnent (va gamyaie} either, because its motive 
action has not yet originated (anupajdtagamikriyam), As for present movement (ga- 
myamdnam), there is no movement (na gamyate), being independent of the other two 
(gatdgatavinirmuktam). 

7 Very common stock phrase: cf. Saddharmapund., p. 429,4; Divyavaddna, p. 110,2; 
Mahavastu, IE2, p. 347,/9; Sanskrit Mahaparinirvana, p. 194. — The Pali formula is: 
kacci te khamaniyam, kace? yapaniyam, kacci dukkha vedan@ patikkamanti no abhikka- 
mani, pafikkamo ‘sanam pafifiayati no abhikkamo: cf. Majjhima, If, p. 192,29; TIE, 
p- 259,2; 264,37; Samyutta, IV, p. 46,2/; 56,//: V, p. 79,28; 177.6; 345.2; 381,17; 
385,25. 

® Same or similar formula in Sanskrit Mahdparinirvana, p. 102; Mahdavastu, I, 
p. 254,46; 323,20; Avadanagataka, I, p. 325,23; I], p. 90,/3; 93,45; Divyavadana, 
p. 156,22; Karandavydha, p. 89,/2; PaiicavimSati, p. 13,77; Saddharmapund., p. 429,3; 
Mahavyutpatti, No. 6284-88; J. BLocn, /nscriptions d'Asoka, p. 154, below, EX, § 4 and 5. 
— The Pali wording is: appabdadham appdtankam flahujthénarm balam phasuvihadram 
pucchati (references in WoopwarD, Concordance, I, p. 193, 8.v. appatamkam). 

All these terms are commented on al length in NAGARIUNA, Traité, p. 582-586. 
Also see, concerning phdsuvihdra, C. CAILLAT, Deux études de moyen-indien, JA, 1960, 
p. 41-55. 
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As long as beings are sick, I myself will also be sick; when beings 
recover, I also shall recover. And why? Maiijusri, for Bodhisattvas, 
the realm of the round of rebirth (samsdrasthana), this is beings 
(sativa), and sickness rests on this round of rebirth (sarmsarastha)°. 
When all beings have escaped the pains of this sickness, then Bodhisattvas 


also will be free of sickness. 

7, For example, O Maijijusri, 
if the only son (ekaputra) of a 
guildsman (Sresthirt) falls sick, his 
father and mother (natapitr) 
would also both fall sick. As long 
as this only son does not recover, 
his father and mother will also 
both continue suffering (duAkhita). 


Let us suppose that somewhere in the 
world a wealthy guild member (Sresthipuru- 
say has but an only son (ekaputra); he 
loves him tenderly, always delights in 
seeing him and never leaves him for a 
single instant. If that son falls sick, his 
father and mother would also both fall 
sick; but as scon as he recovers, they 
would also both recover. Equally, a Bodhi- 
sattva who cherishes beings as his only 


Equally, O Majijusri, a Bodhi- 
sattva who cherishes beings as 
his only son is sick when beings 
are sick, and is free of sickness 
when they are free of sickness. 

You asked me, O Maiijuésri, where my sickness comes from: in 
a Bodhisattva sickness arises from great compassion (mahdkaruna). 


son, is sick when beings are sick and 
recovers when beings recover. 


[Universal Emptiness] 


8. Manj. — Householder (grhapati), why is your house (grha) empty 
(Sinya) and why have you no retinue (yarivara)? 

Vim. — Majyjusri, all the Buddha-fields (6uddhaksetra) themselves 
are also empty. 

Manj. — Of what are they empty? 

Vim. — They are empty of emptiness (sunyatdSstinya). 

Maftj. — What is empty of emptiness? 

Vim. — Imaginings (samkaipa) are empty of emptiness. 

Mayij. — Can emptiness (Sanyatd) be imagined? 

Vim. — Imagination (parikalpa) itself is also empty (Si#nya), and 
emptiness (Sayata) does not imagine emptiness. 


2 In Tib: byan chub sems dpahi hkhor bahi gnas ni sems can te; nad ni hkhor ba 
la gnas so, — K: It is for beings that Bodhisattvas enter Samsara; and if there is 
Samsara, there is sickness. —— H: All Bodhisattvas count on the long lasting Samsara 
[incurred] by beings, and it is because they count on this Samsara that they undergo 
sickness. 
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Marj. — Householder (grhapati), where is this emptiness found? 

Vim. — Maiijusri, emptiness is found in the sixty-two kinds of 
false views (arstigata) '°. 

Manj. — Where are the sixty-two kinds of false views found? 

Vim. — They are found in the deliverance (virmukti) of the Tathadgatas. 

Marj. — Where is the deliverance of the Tathagatas found? 

Vir. — It is found in the first thought activity (cittapi#rvacarita) '* 
of alf beings. ; 

You further asked me, O Maijijusri, why I am without a retinue 
(parivara), but all Maras and all adversaries (parapravadin) are my 
retinue. And why? 

Maras praise the round of re- Maras praise the round of rebirth, and 
birth (sams@rasya varnam vadanti), sectaries (tir thika) praise false views. Now, 


and the round of rebirth (sarmsdra) ? Bodhisattva has no repugnance for (the 
7 round of rebirth and false views). That 


constitutes the retinue  (pari- is why Maras and sectaries are my 
vara) of a Bodhisattva. Adversaries — yetinue!?. 

(parapravadin) praise all kinds of 

false views (drstigata) and a Bodhi- 

sattva does not avoid (na calati) 

any kind of false view. That is 

why all Maras and adversaries 

are my retinue. 


[fhe Nature of Sickness] 


9. Marj. — Householder (grhapati), of what kind is your sickness? 

Vim. — It is formless (arzpin) and invisible (anidarsana). 

Mayj. — This sickness, is it associated with the body (kdyasam- 
prayukta) or associated with the mind (cittasamprayukia)? 


'O Supreme paradox which establishes, without any possible argument, the position, 
or rather, the absence of a metaphysical position in Vimalakirti. After having destroyed, 
through the view of emptiness, the belief in permanence (édSvatagrdha) and the belief 
in annihilation (wcchedadarsana), Vimalakirti relegaies emptiness itself among the 
sixty-two kinds of false views. He refuses to hypostasise emptiness, to make of it 
a dharmadhatu, a dharmata, a tathata. This is pure Madhyamaka. See above, Introduction, 
p- LXVINI-LX Xn, 

1) Tib: sems can thams cad kyi sems dah po spyod pa las btsal fo. — K and H: 
In the activity of the mind of all beings. 

12K: Maras delight in the round of rebirth, and Bodhisattvas do not abandon 
the round of rebirth; Tirthikas delight in the false views, and Bodhisativas do not 
avoid these false views. 
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Vim, — It is not associated with the body because it. is distinct 
from the body (kdayavivikta) and, besides, that which is associated with the 
body is like a reflection (pratibimba). It is not associated with the mind 
because it is distinct from the mind (cittavivikta) and, besides, that which 
is associated with the mind is like an illusion (rndya). 

Mafij. — Householder, among the four elements (dhdtu), that is, 
the earth element (prthividhdtu), the water element (abdhdtu), the 
fire element (tejodhadtu) and the wind element (vdyudhatu), which is 
the one that suffers (ba@dhyate)? 

Vim. — Maifijusri, the sickness Vim. — The bodies (kdya) of beings 
of beings, this is precisely the spring from the four great elements (rahd- 


element (dhdtu) which makes me bhita), and it is because they are sick 
: ‘3 that I am sick. However, this sickness 
sick myself ’?. 


does not stem from the four elements 
(dhdtu) for it avoids the nature of an 
element. 


[How to Console a Sick Bodhisattva] 


10. Mafj.'* — How does a Bodhisattva console (sammodana) a 
sick Bodhisattva so as to gladden him? 

Vim. — He tells him that the body is impermanent (anitya), but 
does not prompt him to feel for it any disgust (wirveda) or repugnance 
(virdga). He tells him that the body is painful (dubkha), but does not 
exhort him to delight in Nirvana. He tells him that the body is without 
self (andtman), but prompts him to ripen beings (sal!vaparipdcana). 
He tells him that the body is calm (Santa), but does not exhort him to 
seek the definitive calm (atyaniasanti) ‘>. 

He exhorts him to repent of previous misdeeds (parvaduscarita), but does not 
say that these misdeeds are past (samkranta)'*. He exhorts him to use 
his own sickness to have pity on sick beings and drive away their sickness. 
He exhorts him to recall (anusmarana) sufferings previously undergone 


13 K differs slightly: [My] sickness does not stem from the earth element but is not 
separate from it. And, related to the other great elements — water, fire and wind —, 
it is the same. But the sickness of beings comes from the four great elements, and it 
is because they are sick that I am sick. 

'4 In Tib. and in K, Mafijusri questions and Vimalakirti replies; in Cn and H 
(Taisho edition), it is the reverse. 

'S The definitive calm, i.e. Nirvana. Regarding anitya, dultkha, andtman, Santa, 
sec above, HI, § 25, note 51. 

16 Misdeeds are not eternal and irreparabie; they exist only through their present 
effects, and can be expiated through repentance. 
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(pur vakotyanubhiitaduhkha) to promote the welfare of beings (sattvartha- 
kriyaé). He exhorts him to recall (anusmarana) the countless good 
roots (AusSalamila) already nurtured for practising a pure life (visuddha- 
jiva). He exhorts him not to fear, but to give himself over to vigour 
(viryadrambha). He exhorts him to pronounce the great vow (rmaha- 
pranidhdna) to become the great king-physician (nahdvaidyaraja) who 
heals all beings and definitively appeases the sicknesses of body and 
mind (kdyacittavyddhi). It is thus that a Bodhisattva should console 
(s@mmodana) a sick Bodhisattva, so as to gladden him ‘’. 


[Considerations Proposed to the Sick] 


11. Mafijusri asked: How does a sick Bodhisattva subdue his own 
mind (svacittam niyamati)? 
Vimalakirti answered: Mafijusri, a sick Bodhisattva should subdue 


his own mind with the following considerations: 


Sickness results from the con- 
junction of the radically perverted 
views (pir vantabhutaviparyadsakar- 
maparyutthdna). Since it arises 
from imaginations (abhitaparikal- 
pa) and passions (k/esa), there 
is in truth (paramarthatah) no 
dharma there which can be said 
to be sick. 

How is this so? The body derives 
from the four great elements (a- 
hdbhita) and, among these ele- 
ments (dhaiw), there is neither a 
master (adhipati) nor a begetter 
(janayitr). 

‘In this body, there is no self 
(Gtman). If one avoids attachment 
to self (Gimdabhinivesam sthapayi- 
tva), there is not, here, in truth 
(paramarthatah), anything that can 
be called sickness (vyadhi). That 


My sickness arises from the actions 
produced by the radically perverted views 
(pir vaniabhiitavipar yadsa), imaginations 
(perikalpa) and passions (Klefa). In the 
body, there does not really (paramarthatah) 
exist any dharma that can undergo this 
sickness, 


How is this so? The bady (kéya) 
is called a complex of the four great 
elements (c@turmahabhiitasamagri) and, 
among these great elements, there is no 
master (adhipati). 


In a body, there is no self (atman), 
If sickness arises, it is because of attachment 
to self (@tmdbhinivesa). Therefore, one 
must not mistakenly produce attachment 
to self, but understand that this attachment 
is the root of sickness (vyadhimifa). For 
this reason one should suppress all notion 


'T In this paragraph, I have followed the interpretation by H; the Tibetan is more 


concise. 
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is why, rejecting all attachment 
{abhinivesa), I must rely (sthata- 
vyam) on the true understanding 
(ajfid) of the roots of sickness 
(vyddhimila) and, after having 
suppressed the notion of self (dt- 
masamjfia), produce the notion 
of dharma (dharmasamifia) **. 

This body is an assemblage of 
numerous dharmas (sambahula- 
dharmasamgraha)'?. When it ari- 
ses (utpadyate), it is only dharmas 
that arise; when it is extinguished 
(nirudhyate), it is only dharmas 
that are extinguished. But these 
dharmas are not aware of each 
other, do not mutually (paraspa- 
ram) know each other. When these 
dharmas arise, they do not think: 
“I am arising’, when they are 
extinguished, they do not think: 
“I am being extinguished”’. 
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{sayfa} of being (sativa) or of Atman 
and abide in the notion of dharma (dharma- 
sanjna). 


A Bodhisattva should make the fol- 
lowing consideration: The body is con- 
stituted of an assemblage of numerous 
dharmas (samdahuiadharmasamgraha), a 
process of births and extinctions (urpddani- 
radhasamvrtti}. When it arises, it is only 
dharmas that arise; when it is extinguished, 
it is only dharmas that are extinguished. 
But these dharmas, which form a con- 
tinuous series (parariparaprabandha}, do 
not know each mutually and are absolutely 
free from mental activity (rmianasikdra). 
When they arise, they do not say: “I am 
arising”; when they are extinguished, they 
do not say: “I am being extinguished”. 


12. A sick Bodhisattva should endeavour to understand (d/fid) clearly 
this notion of dharma (dharmasamjfa): “For me”, he says to himself, 
“this notion of dharma is a perversion (viparydsa), and this perversion 
is a prave sickness (mahavyddhi). I must therefore free myself of this 
sickness and endeavour to drive it away (prahdna). I should also drive away 
this grave sickness in all beings”. 

And how drive away this grave sickness?—By driving away belief in 
“me” (dtmagrdha) and belief in “mine” (@#niyagré@ha). 

And how drive away belief in me and mine?—By avoiding two things 
(dvayaviyoga). 

And how avoid two things? — By abstaining from all internal and 
external activity (adhyadumabahirdhasamudacara). 

And how abstain from all internal and external activity? — By 


18 However, as we shail see, the notion of dharma will be discarded in its own turn. 
19 The numerous dharmas which go into the composition of the body are the 
subject of the Adyasmrtyupasthana (Majjhima, I, p. 57,25-20). 
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considering integral sameness (sarnata), unmoved (acalita), unshaken 
(apracalita) and altogether unperturbed (asampracalita)’°. 

What is integral sameness (samara)? — That which goes from the 
sameness of Self (@unasamatda) to the sameness of Nirvana (nirvana- 


samata), 

And why so? — Because the 
round of rebirth (samsara) and 
Nirvana are both empty (Siya). 

And why are they both empty? 
— As simple designations (nama- 
dheya), they are both empty (un- 
ya) and unreal (aparinispanna). 

Thus he who sees the integral 
sameness (sa@matd) makes no dis- 
tinction between sickness on the 
one hand and emptiness on the 
other: sickness (vyddhi), this is 
emptiness (Sé#nyazda). 

13. That this sensation (vedand) 
is a non-sensation (avedand) 
should be known, but the com- 
plete extinction of sensation (ve- 
dananirodha) should not be effec- 
ted (saksdikr-). Even though the 
two-fold sensation may be elim- 
inated (vijahita) in him who fulfils 
to perfection the attributes of the 
Buddhas (paripiirnabuddhadhar- 
ma)?}, he is not without feeling 
great compassion (mahdkarund) 
towards beings fallen into bad 
destinies (durgatija) and acts so as 
to drive away through correct dis- 


And why so? — Because they are both 
empty of self-nature (svabhdvasinpa). 


If both are imperceptible, what then 
is emply? — It is only verbally that they 
are qualified as empty: both are unreal 
(aparinispanna). From the point of view 
of sameness (samatadarsana), there is no 
separate sickness, there is only an empty 
sickness. Emptiness and sickness should 
be considered as equally empty. And why? 
Because this emptiness and this sickness 
are absolutely empty (a/yantasdnya). 


A sick Bodhisattva should experience 
sensation (vedand) without experiencing 
anything. Not yet fulfilling to perfection 
the attributes of the Buddhas (aparipérna- 
buddhadharma), he should not destroy all 
sensation thus achieving Nirvana (nirva- 
nasaksatkara), but he should eliminate 
notions of a “sensing subject” (vedaka) 
and “things to be sensed” (vedaniyadhar- 
ma). When suffering touches his body, he 
should have pity on beings fallen into 
bad destinies (dvrgat/) and, gripped by 
great compassion (tnahakaruna), he should 
drive away the sufferings of beings. 


20 Vocabulary borrowed from the description of an earthquake: cf. Mahavyutpatti, 
No. 3004-06. 

21 In Tib.: sans rgyas kyi chos yots su rdzogs pa fa tshor ba gris ka dor mod kyi, 
fan hgror skyes pahi sems can thams cad la shin rje chen po mi skyed pehan ma yin no. 
However, the Chinese versions by K and H which introduce a negative and read 
yit fo fa wei té ytian man (apatipirmabuddhadharma) give a preferable reading. 
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cipline (yoniSoniyama) the sickriess 
of beings. 

14. Among these beings, there 
is not any dharma to be produced 
(upasamhartavya) or destroyed 
(apahartavya); the Law should be 
expounded to them only so that 
they clearly understand the foun- 
dation (adhdra) from which sick- 
ness derives. 


What is the foundation (ddha- 
ra) of sickness? The foundation 
of sickness is the grasping of 
an object (adhyalambana)??. This 
grasping being the foundation, as 
long as there is grasping, there is 
sickness. 

To what does grasping relate? 
It relates to the triple world (trai- 
dhatuka). 

And how understand (parifid) 
the grasping (adhyalambana) 
which is the foundation (adhdra) 
of sickness? It is a non-grasping 
(anupalambha), a non-perception 
(anupalabdhi). This non-percep- 
tion (anupalabdhi) is ‘“‘non-grasp- 
ing” (anadhyGlambana). 

And what is not perceived? It 
is the dual view (drstidvaya), the 
view of an internal subject (adhyat- 
madrsti) and the view of an ex- 
ternal object (bahirdhadrsti) which 
is not perceived. That is why one 
speaks of non-perception (anupa- 
labdhi). 


Ch. IV, §14 


A sick Bodhisattva should make the 
consideration: To drive away my own 
sickness, the sickness of others must also 
be driven away. But in driving away 
my own sickness and that of others, there 
is not the least dharma to drive away. 
One should carefully examine the causes 
and conditions (hetupratyaya) from which 
sickness derives and, to drive it away 
rapidly, expound the Good Law (saddhar- 
ma), 

What are the causes and conditions 
(Aetupratyaya) of sickness? It is the grasp- 
ing of an object (adhydiambana). All grasp- 
ing is the cause of sickness. As long as 
there is grasping, there is sickness. 


What is grasped? The triple world 
(iraidhdtuka) is grasped. 


And how should one understand (pari- 
gna) this grasping (adhyalambana)? By 
clearly understanding that this grasping 
is a non-perception (anupalabdhi). If there 
is no perception, there is no grasping. 
And how suppress grasping? By avoiding 
the two false views (drgtidvaya). What are 
these two false views? The view of an 
internal subject (adhya@umaadrsti) and the 
view of an external object (bahirdhadrsti). 
If these two views are not present, there 
is no perception (upalabdhi). Since there 
is no more perception, all grasping (adhya- 
lambana) is suppressed. And grasping being 
suppressed, there is no more sickness. If 
one is oneself without sickness, one can 
drive away the sickness of (other) beings. 


22 Regarding adhyatlambana, see above, HI, § 52, note 103. Here H renders this word 


by yian-Hi ce 
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Maifijusri, it is thus that a sick Bodhisattva should subdue his mind 
so as to drive away the sufferings of old age (ard), sickness (vyadhi), death 
(marana) and birth (dti). Such is, O Maijfijusri, the sickness of a 
Bodhisattva. And if it were not so, his effort (prayaina) would be in 
vain (anarthake). Indeed, just as one calls “hero” (vira) him who 
slays his enemies (pratyarthika), so one calls ““Bodhisattva” him who 
suppresses the sufferings (dukha) of old age (fard), sickness (vyddhi) 
and death (marana),. 

18. A sick Bodhisattva should make the following considerations 
(evam upalaksitavyam): Just as my sickness is unreal (abhuta) and 
nonexistent (asat), so the sicknesses of beings are also unreal and 
nonexistent. 

Understanding things thus, it is not with a mind invaded by affective 
views {anunayadr stiparyutthitacitta) that he produces great compassion 
towards beings (sattvesu mahakarunam utpddayati), for it is exclusively 
to drive away chance passions (dgantukaklesaprahadndya) that he 


produces great compassion towards beings. And why? 


If his great compassion arose 
from affective views, a Bodhisattva 
would feel aversion (sudvega)?> 
for rebirth (jati). But since his 
great compassion avoids invading 
by affective views (anunayadrsti- 
paryuithdnavigata), a Bodhisattva 
has no aversion for rebirths. And 
it is not invaded by the invasion 
of false views (drsfiparyutthdna- 
paryutthita) that he is born. Being 
born with an uninvaded mind, 
he is born (j@yate) as one delivered 
(mukta), he comes into existence 
(utpadyate) as one delivered. Being 
born’ as one delivered, coming 
into existence as one delivered, 
he has the strength (4a/a) and 
the power (antubhdva) to expound 
the Law which delivers fettered 


If a Bodhisattva produced great com- 
passion towards beings with his mind 
invaded by affective views (anunayadrsii- 
paryutthitacittay, he would feel aversion 
{udvega) for the round of rebirth (samsdra). 
But if it is by driving away chance passions 
(dgantukaklesaprahdna) that he produces 
great compassion towards beings, he has 
no aversion for the round of rebirth. 
Thus for the sake of beings, a Bodhisattva 
remains in the round of rebirth without 
feeling aversion for it and his mind is 
not invaded (paryutthita) by affective 
views. His mind not being invaded by 
affective views, he is not bound (Saddha) 
1o the round. of rebirth. Not being bound 
1o the round of rebirth, he possesses 
deliverance (vimukti). Being delivered from 
the round of rebirth, he has the strength 
to expound the Good Law (saddharma) 
so that beings may break out of their 
bondage (4andhana) and achieve (séksatkr-) 
deliverance {vimmukti). 


23 In Tib.: phan yon du lta bar {tah nas siiin rje chen pos ni skye ba rnams su byar 
chub sems dpah skyo bar [mi] hgyur ro. The negative in brackets should be deleted. 
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beings (baddhasattva) from their 
bondage (bandhana). 

It is with this hidden intention (etad abhisamdhaya) that the Blessed 
One declared: “It is impossible, it cannot occur that someone who 
is himself bound can deliver others of their bondage, but it is possible 
that someone who is himself delivered can deliver others of their 
bondage” (asthadnam etad anavakdso yat kascid baddhah pardn bandha- 
nebhyo mocayet; sthdnam ca khalu vidyate yat kascid muktah paran 
bandhanebhyo mecayet)?*. That is why a Bodhisattva should seek 
deliverance (mukti) and cut through bondage (Gandhana). 


[Bondage and Deliverance] 


16. For a Bodhisattva, what is bondage (Sandhana) and what is 
deliverance (rukti)? 

For a Bodhisattva, to be free of existence (bhavamuktiparigraha) 
while excluding skillful means (updya), this is bondage. On the contrary, 
to enter into the world of existence (Ghavajagatpravesa) with the aid 
of skillful means, this is deliverance. 

For a Bodhisattva, to taste the flavour (rasasvadana) of the trances 
(dhyGna), the liberations (vimoksa), the concentrations (samadhi) and the 
tecollections (sam@patti) in the absence of skillful means is bondage. 
On the contrary, to taste the flavours of the trances (dhydna) and the 
concentrations (samddhi) while having recourse to skillful means is 
deliverance. : 

Wisdom not acquired through skillful means (upadyanupattaprajia) 
is bondage. On the contrary, wisdom acquired through skillful means 
(updyopatiaprajna) is deliverance *5. 

Skillful means not acquired through wisdom (prajfidnupattopdya) 
are bondage. On the contrary, skillful means acquired through wisdom 
(prajfiopattopaya) are deliverance. 


[Wisdom and Skillful Means} 


17. What is this wisdom not acquired through skillful means 
(updya@nupa&ttaprajfid) and which constitutes bondage (6andhana)? When 


24 In Pali, aizkdnant etam anavakdso yam... But the impossibility nated here does 
not appear in the canonical lists: Majjhima, 11, p. 64-67; Anguttara, I, p. 26-30, 
Vibhanga, p. 335-338. 

25 Passage quoted in Bhadvanakrama J, p. 194,8-/1, and Bhavanakrama III, p. 22, 
10-44: YatharyavimalakirtinirdeSe “ prajnarahita [upadya) upayarahita ca prajfid bodhisattva- 
nam bandhanam” ity uktam / updyasahitda prajiia prayfdsahita upayo moksatvena varnitah. 
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a Bodhisattva subdues himself (Gizmanam niyamati) by the practice of 
emptiness (Suinyata), signlessness (dnimitta) and wishlessness (apranihita), 
but abstains from adorning his body with the primary and secondary 
physical marks (laksananuvyafijana), from adorning his Buddha-field 
(buddhak setralamk dra) and from helping beings ripen (sattvaparipacana), 
this is wisdom not acquired through skillful means and it is bondage. 

What is this wisdom acquired through skillful means (upayopatta- 
prajfia) and which constitutes deliverance @nukti)? When a Bodhisattva 
subdues his mind (svacittam niyamati) by the practice of emptiness 
(Sényata), signlessness ({Gnimitia) and wishlessness (apranihita), when 
he considers (pariksate) dharmas with marks (/aksana) and without marks, when 
he cultivates (bhavayati) realisation (saksatkara) and, at the same time, adorns 
his body with the primary and secondary marks (laksandnuvyafijanaih 
svakayam alamkaroti), he adorns his Buddha-field (buddhaksetram 
alamkaroti) and helps beings ripen (sattvan paripacayati), this is wisdom 
acquired through skillful means and it is deliverance. 

What are these skillful means not acquired through wisdom (prajfia- 
nupdattopaya) and which constitute bondage (bandhana)? When a 
Bodhisattva settles (avatisthati) into false views (drsti), the invasion 
of the passions (kleSaparyutthdna), the residual tendencies (arusaya), 
affection (anunaya) and aversion (pratigha), but does not transfer to 
perfect enlightenment the good roots that he has cultivated (arabdhani 
kuSalamilani sambodhau na parindmayatt) and implants attachments (abhini- 
vesa), these are skillful means not acquired through wisdom and it is 
bondage. 

What are these skillful means acquired through wisdom (prajfio- 
pattopdya) and which constitute deliverance (rmukiti)? When a Bodhi- 
sattva rejects (jahati) false views (drsti), the invasion of the passions 
(kleSaparyutthdna), residual tendencies (anusaya), affection (anunaya) 
and aversion (pratigha}, and transfers to perfect enlightenment the 
good roots that he has cultivated (@rabdhani kusSalamulani sambodhau 
parindmayati) without producing pride (garva), these are skillful means 
acquired through wisdom and it is deliverance. 

18. Mafijusri, a sick Bodhisattva should consider dharmas in the 
following manner: 

Understanding that the body (kdéya), mind (citta) and sickness 
(vyadhi) are transitory (anitya), painful (duhkha), empty (Sanya) and 
impersonal (anatman): this is wisdom (prajfia). 

Not undertaking rebirth while Even if the body is sick, always re- 
excluding in advance the sicknesses "ining in Samsara and benefitting beings 
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of the body (kdyavyadhi), but without ever flagging: these are skillful 
without interrupting the round ‘means. 
of rebirth (samsara), striving to 
benefit beings (saitvartha): these 
are skillful means (updya). 

Understanding that the body Understanding that the body (kaya), 
(Kaya), mind (citia) and sicknesses mind (ciffa) and sickness rest on one 


(vyadhi) are mutually (anyo ny am) another (ano nyasrita), form a series with- 
d ae 1 : oul beginning or end (anddikdlikasamtdna) 
and each in regular succession to and that between their appearance (uipdda) 


the others (paramparaya) without and their disappearance (bAanga) there is 
being new or old: this is wisdom. neither interval, nor posteriority nor an- 
teriority: this is wisdom. 

Not provoking the stilling (presamana) or the extinction (niredha) 
of the body (kaya), mind (citta) and sickness (vyddhi): these are skillful 
means. 

19. Majfijusri, although a Bodhisattva should thus subdue his mind, 
he cannot adhere (sthatavyam) to either the control of the mind 
(cittaniyama) or the license of the mind (cittdniyama). And why? 
Because to adhere to the license of the mind is characteristic of fools 
(bala), and to adhere io the control of the mind is characteristic of 
the Listeners (srdvaka). This is why a Bodhisattva cannot adhere to 
either the control or the license of the mind. Not to adhere to either 
of these two extremes (antadvaya), such is the domain of the Bodhisattva 
(bodhisattvagocara). 


[The Domain of the Bodhisativa?®) 


20. 1. That which is neither the domain of the worldly (prthagjana- 
gocara) nor the domain of the holy (4ryagocara), such is the domain 
of the Bodhisattva 2’. 

2. A domain of the round of rebirth (samsaragocara), but not 
the domain of the passions (K/esagocara), such ts the domain of the 
Bodhisattva. 

3. A domain where Nirvana is known (nirvanapreksandagecara), 
but not the domain of definitive and full Nirvana (atyantapar inirvana- 
gocara), such is the domain of the Bodhisattva. 


25 ‘The whole of this paragraph is devoted to the contradictory actions or “roundabout 
ways” (agati) of a Bodhisattva. See the Introduction, p. Lvi-Lx, 

27. K: Not behaving like a prthagjana and not behaving like an arya, such is the 
domain of the Bodhisattva. Not committing impure actions and not accomplishing 
pure actions, such is the domain of the Bodhisattva. 
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4. A domain where the four Maras are manifested (caturmdradeSand), 
but which transcends all Mara works (sarvamdravisayasamatikrdnta), 
such is the domain of the Bodhisattva 7°. 

5. A domain where omniscience is sought (sarvajfiajfidnaparyesand), 
but without attaining knowledge (/idna) inopportunely (akdlam), such 
is the domain of the Bodhisattva 7°. 

6. A domain where the knowledge of the four truths is sought 
({catuhsatyajrianaparyesand), but without realising these truths (satya- 
saksatkara) inopportunely, such is the domain of the Bodhisattva. 

7. A domain of introspection (pratyaveksd), but where rebirths in 
the realm of existence are voluntarily taken on (sameintya bhavajati- 
parigrahana), such is the domain of the Bodhisattva. 

8. A domain where non-production is fully understood (anutpdda- 
pratyaveksana), but without penetrating the absolute certainty of 
acquiring the supreme Good (samyak tvaniyamdvakranti), such is the domain 
of the Bodhisattva 7°. 

9. A domain where the dependent co-production of phenomena 
is explored (pratityasamutpadavicadrana), but by eliminating all the false 
views (drstigata), such is the domain of the Bodhisattva ?'. 

10. A domain where all beings are frequented (sarvasattvasamsarga), 
but sheltered from the residual tendencies of the passions (Alesdnusaya), 
such is the domain of the Bodhisattva 37. 

11. A domain where solitude (viveka) is cherished, but without secking 
the destruction of body and mind (kayacittaksaya), such is the domain 
of the Bodhisattva 33. 

12. A domain where the triple world (traidhdtuka) is reflected upon, 
but without eliminating the element of the Law (dharmadhdtuvya- 
vaccheda), such is the domain of the Bodhisattva *+. 

13. A domain where emptiness (Si#yatd) is reflected upon, but where 


28 K : Going beyond Mara‘’s works and nonetheless overcoming the Maras. 

2° K: Seeking the sarvajfajftana, but not seeking it inopportunely. 

2° In H. this paragraph appears under 10. — K: seeing that dharmas are anutpada, 
but not entering the samnyaktvaniydma, 

31 K: Seeing the dvddoesdaga pratityasamuipada, but nevertheless entering all the 
mithyadrsti. — This interpretation is preferable: cf. above, IV, §8, where it is said 
that a Bodhisattva does not avoid any kind of false view. 

>? K. Welcoming all beings, but without being attached to them. 

23K: Cherishing viveka, but nol relying on the kayaciftaksaya. 

34K: Coursing through the traidh@tuka, but not harming the dharmadatu. [K always 
renders dharmadhatu by fa-hsing]. 
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all kinds of virtues are also sought (sarvagundkaraparyesand), such 
is the domain of the Bodhisattva ?>. 

14..A domain where signlessness (Gmimitia) is reflected upon, but 
where the liberation of beings (sattvavimocana) is kept in view, such 
is the domain of the Bodhisattva *°. 

15. A domain where wishlessness (apranihita) is reflected upon, but 
where the course through existences (bhavasamkranti) is voluntarily 
(samcintya) manifested, such is the domain of the Bodhisattva >’. 

16. A domain of inaction (anabhisamskdra), but where all the good 
roots are brought into action (sarvakusalamilabhisamskdra) uninter- 
ruptedly (andcchedyam), such is the domain of the Bodhisattva °°. 

17. A domain where the six A domaia where the six perfections 
perfections (pdramitd) (are ex-  (paramita) are explored, but without 
plored), and where the other shore "ching the other shore (para) of the 

= wonderful knowledge (jAa@na) concerning 
(para) of the thoughts and prac- the thoughts and practices of all beings 
tices of al} beings (sarvasaitva- (sar vasaitvacittacarya), such is the domain 
cittacarya) is reached, such is the | of the Bodhisattva. 
domain of the Bodhisattva 3°, 

18. A domain where the six super-knowledges (abhijfid) are explored, 
but without arriving at the knowledge of the destruction of impurities 
(asraveksayajhdna), such is the domain of the Bodhisattva *°. 

19. A domain where the Good Law is established (saddharmastha- 
pana), but without taking the wrong paths (kumarga) as an object, 
such is the domain of the Bodhisattva. 

20. A domain where the four infinite states (apramdna) — goodwill 
(maitri), compassion (Kerund), joy (muditd) and equanimity (wpeksd) —— are reflected 
upon, but without seeking to be reborn in the Brahma world (6rahmea- 
loka), such is the domain of the Bodhisattva +1. 

21. A domain where the six contemplations (artuesmirti) ace reflected 
upon, but without adapting to the impurities of bicth (dtydsrava). 


35 K: Practising the Sé@nyatd [samadhi], but planting Ausalarniia. 

36 K: Practising the animitta [samadhi], but saving beings. 

37 K: Practising the apranihita [samadhi], but taking on existences. 

18 K: Exercising the anutpada, but producing ali the good actions. 

39 K: Practising the six péramita, but understanding perfectly the citta and caitasika- 
dharma of beings. 

49 K: Practising the six abhijad, but not destroying the dsrava. — In fact, the 
practice of the sixth abhijfd, that is, the knowledge of the destruction of the impurities 
(a@sravaksayajfana), would transform the Bodhisattva into an Arhat. 

“1 K: Practising the four apramanacitra, but without wishing to be reborn in the 
brahmaioka. — We know that the apramdna constitute the brahmavihara. 
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A domain where the destruction of 
obstacles is reflected upon (andvarana- 
preksana), but without desiring defilement 
(samklesabhilasa), such is the domain of 
the Bodhisattva. 

22. A domain where the trances (dhyana), the liberations (vimoksa), the 
concentrations (sarnddhi) and the recollections (samdpatti) are reflected 
upon, but where rebirth (ati) is not regulated by the force (vasena) 
of these concentrations or these recollections, such is the domain 
of the Bodhisattva +7. 

23. A domain where the four applications of mindfulness (srr ty- 
upasthana) are explored, but without seeking to be free of the body (kdya), 
sensation (vedand), mind (citta) and dharmas, such is the domain 
of the Bodhisattva 43. 

24, A domain where the four right efforts (samyakpradhana) ace 
explored, but without making any distinction between good (Kusafa) dharmas 
and bad (akusaia) dharmas, such is the domain of the Bodhisattva **. 

25. A domain where the four bases of psychic power (rddhipdda) 
are explored, but by effortlessly (andbhagena) dominating these bases 
of psychic power, such is the domain of the Bodhisattva *>. 

26. A domain of the five A domain where the five dominant 
dominant faculties (paficendriya- faculties (paficendriya) are explored, but 
gocar a), but also the domain of where the wonderful knowledge (/fiana) 

3 : makes no distinction between the strong 
the knowledge having as its object faculties and weak faculties (indriyavara- 
the degree of the faculties of beings vara) of beings, such is the domain of 
(sattvendriyavaravarajnana), such the Bodhisattva. 
is the domain of the Bodhi- 
sattva 46. 

27. Adomain where the five powers are abided in (paricabalavasthana), 


*2 K: Practising the dhyana, samdparti, vimoksa and the samadhi, but without being 
reborn in their respective spheres. 

* K: Practising the four smrtyupasthana, but without absolutely eliminating kdya, 
vedana, citla and dharma. — Normally the practice of the four srarfyupasthdna leads 
to the clear vision of the impersonality of all the elements of existence. 

** K: Practising the four semyakpradhdna, bul without abandoning physical and 
mental vigour (kdyacittavirya). 

“5S K: Practising the four rddhipdda, but also obtaining the rddhivasita. 

“6 K: Exercising the five indriya, but also distinguishing the sharp or blunted 
faculties (tiksnamrdvindriya) of all beings. 
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but where the ten powers (dasaba/a) of the Tathagata are delighted 
in, such is the domain of the Bodhisattva *”. 


28. A domain where the seven 
limbs of enlightenment are per- 
fected (saptabodhyangaparinispat- 
ti) and where perspicacity and 
knowledge are excelled in (ma- 
tiprabhedajrianakausala), such is 


A domain where the perfecting of the 
seven limbs of enlightenment (saptabo- 
dhyangaparinispar is abided in, but with- 
out secking after the characteristic attri- 
butes of the Buddhas (éuddhadharmavi- 
Sesa): the wonderful knowledge and skillful 
means (kausaiya), such is the domain of 


the domain of the Bodhisattva *®. the Bodhisattva. 


29. A domain where the Path 
is abided in (mdargavasthana), but 
without grasping the wrong paths 
(kumarga), such is the domain wrong paths (Avrmdrga), such is the domain 
of the Bodhisattva *?. : of the Bodhisattwa. 

30. A domain where the store of tranquillity and insight is sought 
(Samathavipasyanaésambharaparyesti), but without slipping into absolute 
stillness (prasamana), such is the domain of the Bodhisattva °°. 

31, A domain where it is reflected that all dharmas have non-arising 
and non-extinction as their mark (sarvadharmdnutpadanirodhalaksana- 
pariksd), but where the body is adorned with the primary and 
secondary physical marks (laksandnuvyafijana) and where all kinds 
of Buddha works are effected (nandbuddhakaryaparinispatti), such is 
the domain of the Bodhisattva *'. 

32. A domain where the bodily attitudes of the Listeners and 
solitary Buddhas are manifested (Srdvakapratyekabuddheryapathasam- 
daréana), but without swerving from the attributes of the Buddhas 
(buddhadharmaparityaga), such is the domain of the Bodhisattva *?. 


A domain where the perfecting of the 
noble ecight-limbed path (aryassdagamarga- 
parinispatti) is abided in, but without 
turning away in disgust (nirveda) from the 


47 K: Exercising the five da/a, but willingly seeking the ten baf/a of the Buddhas. 
—— The five dala, identical to the five indriya, are sraddhd, yirya, smrti, samadhi and 
prajig (cf. Paficavimsali, p. 208,6; Mahavyutpatti, No. 983-987); regarding the ten 
bata of the Buddhas, cf. Mahavyutpatti, No. 120-129; Koga, VII, p. 67-71; PaficavimSati, 
p. 210,77-23. 

45 K: Exercising the seven sambodhyariga, but understanding the buddhajiana, — On 
the seven sambedhyanga, cf. Mahavyutpatti, No. 989-995; Paficavimsati, p. 208,8-/2. 

49 K: Even while following the éryasfdagikamdrga, liking ta follow the innumerable 
buddhamarga. 

5° K: Even while cultivating the store of samatha and vipasyana, not slipping into 
absolute stillness (prasamana). 

51 K: Even while exercising the anutpdda and anirodha of dharmas, adorning the 
body with the /aksana and anuvyafijana. 

52 K: Even while manifesting the irydpatha of the Sravakas and Pratyekabuddhas, 
not abandoning the buddhadharma. 
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33, A domain where naturally 
pure dharmas are conformed with 
(prakr tivisuddhadharmdnvaya), but 
where bodily attitudes are mani- 
fested (iry@pathasamdarsana), de- 
pending on the aspirations (adhi- 
mukti) of beings, such is the 
domain of the Bodhisattva °°. 

34, A domain where it is under- 
stood that all the Buddha-fields 
(buddhaksetra) are absolutely im- 
perishable (avindsin), immutable 
(avikdra), of spacetike nature 
(GkGSasvabhava), but where, in 
diverse and multiple forms, the 
splendours of the virtues (gura- 
vpuha) of the Buddha-fields are 
manifested, such is the domain 
of the Bodhisattva **, 
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A domain where, even while admitting 
that dharmas are absolutely pure (atyanta- 
viSuddha), naturally and eternally calm 
(prakrusanta), bodily attitudes (irydpatha) 
in conformity with the various aspirations 
(nanddhimukti) of beings are not unadop- 
ted. 


A domain where all the Buddha-fields 
(buddhaksetra) are reflected upon as being 
essentially empty (svabhadvaSinya), calm 
(Santa), unreal (asiddira), immutable (avi- 
kara) and the same as space (a@kasasama), 
but where Buddha-fields adorned with 
multiple virtues (ndndgunavyaha) in order 
to ensure the welfare of beings (sativartha- 
kAriya) are not unadopted, such is the 
domain of the Bodhisattva. 


35. Saddharmacakrapravartanamahdpar inirv€nasamdarsanagocaras 
ca_ bodhisattvacarydparityagagocaras cayam api bodhisattvasya goca- 
rah>?, 

A domain where the setting in motion of the wheel of the Law and 
great and full Nirvana are manifested, but where the practices of the 
Bodhisattvas are never abandoned, such is the domain of the Bodhi- 
sattva. 

When Vimalakirti had given this address in which he explained the 
wonders (abhutadharma) of the domain (gecara) of the Bodhisattva, eight thousand 
[H variant: eight hundred thousand] sons of the gods (devaputra) 
among the sons of the gods accompanying Mafijuésri the crown prince 
produced the thought of supreme and perfect enlightenment (anuttara- 
yam samyaksambodhay citidny utpdaditdni). 


53 K: Even while conforming to the absolutely pure mark (alyantavisuddhalaksana) 
of dharmas, manifesting, according to need, existences [in the world of the round of 
rebirth]. 

54 K: Seeing that the buddhaksetra are eternally calm and like space, but manifesting 
all kinds of pure buddhaksetra. 

>3 An extract from the original text quoted in Siksasamuccaya, p. 273,6-7. 


CHAPTER FIVE 
THE INCONCEIVABLE LIBERATION 


[The Search for the Law'] 


1. Then the Venerable (@yusmant) Sariputra had this thought: 
In this house (grka), there is not even a chair (@sana); on what then 
are these Bodhisattvas and these Listeners (Srdvaka) going to sit? 

Then the Licchavi Vimalakirti, knowing in his mind the thought 
that had arisen in the mind (cefasaiva cetahparivitarkam Gjfidya) of 
the Venerable Sariputra, said to him: Honourable (6hadanta) Sariputra, 
have you come here to seek the Law (dharmdarthika) or to seek a chair 
(Gsandarthika)? 

Sariputra replied: I have come to seek the Law and not to seek a 
chair. 

2. Vimalakirti continued: Honourable Sariputra, he who seeks the 
Law (dharmarthika) does not even care about the life of his own body 
(svakGyajivita); how then would he seek a chair? 

Honourable Sariputra, he who Sariputra, he who seeks the Law does 
seeks the Law does not seek form not seck the skandha (from riipaskandha 
(riipa), sensations (vedand), per- to vijidénaskandha), does not seek the dhdtu 


ti ( ifid) liti ( (from caksurdhdiu to manovijnanadhatu), 
ception \anyna), VOMNON (SGM does not seck the dyatana (from caksura- 


Skara) or consciousness (vijfidna). — yateuna to dharmayatana). 
He does not seek the aggregates 
(skandha), the elements (dhat) 


1 The search for the Law (dharmaparyesana) was the main preoccupation of early 
Buddhism. S4kyamuni himself, even when he was already in possession of enlightenment 
and meditated under the goat-herd’s Banyan, sought to find, by way of the world, 
a monk or brahman whom he could revere and serve. Finding no one superior to 
himself, he resolved to adhere to the law that he himself had discovered, ‘'so as to 
honour, respect and serve it”: cf. Samyutta, 1, p. 139-140; Samyukta, T 99, ch. 44, 
p. 321 c; Upadega, T 1509, ch. 10, p. 13! ¢. Throughout his public ministry, S4kyamuni 
never stopped advising his disciples: “May the Law be your island, may the Law 
be your relief, seek no other relief”: cf. Digha, IL, p. 100; III, p. 58, 77; Sanskrit 
Mahaparinirvana, p. 200; Samyutta, ITI, p. 42; V, p. 154, 163. 

Conversely, for Vimalakicti, the Law is calm and stillness; it is immobile and free 
of coming and going, for it avoids all affirmation and negation; there is no one to 
expound it and no one to hear it (see above, III, §6-7). This results in the search for 
the Law being meaningless. This is the idea that will be developed here. 
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or the bases of consciousness 
(dyatana). 

He who seeks the Law does not seek the world of desire (ka@madh@iu), 
the world of form (rapadhatu) or the world of no-form (Grépyadhdatu). 
He who seeks the Law does not seek attachment to the Buddha 
(buddhabhinivesa), attachment to the Law (dharmabhinivega) or attach- 
ment to the community (samghabhinivesa). 

3. Honourable Sariputra, he who seeks the Law does not seek to 
know suffering (duhkha), does not seek to destroy its origin (samudaya), 
does not seek to achieve its extinction (irodha) and does not seek 
to practise the Path (pratipad). And why? Because the Law is exempt 
from idle chatter (nisprapafica) and devoid of expression (aksardpagata). 
To say and repeat: ‘Suffering should be known, its origin should be 
destroyed, its extinction should be achieved, the Path should be 
practised” (duhkham parijieyam, samudayah prahdtavyah, nirodhah 
saksatkartavyah, pratipad bhavitavya)*, this is not seeking the Law, 
but seeking idle chatter (prapafica). 

Honourable Sariputra, he whe seeks the Law does not seek birth (stpdda) 
and does not seek extinction (nirodha). And why? The Law is calm (upasdanta) 
and stilled (prasénia). Thus those who are involved in (samuddcaranti) 
birth and extinction do not seek the Law, do not seek solitude (viveka), 
but seek birth and extinction. 

Besides, Honourable Sariputra, he who seeks the Law does not seck the 
stains of craving (rdgarajas). And why? The Law is exempt from stain 
(araja) and free of stain (viraja). Thus those who are attached to any 
dharma whatsoever (dharmasakta), including Nirvana?, do not seek 
the Law, but seek the stains of craving. 


2? Canonical formula in which the four noble truths are condensed. The Sanskrit 
wording given here is found in Madh. vrtti, p. 516,/7-/8; Aloka, p, 381,24 -382,5; 
Koéga, VI, p. 248; Mahavyutpatti, No. 1316-19. — The Pali phrasing appears, for 
example, in Vinaya, I, p. 11; Samyutta, V, p. 422: idam dukkham = ariyasaccam 
paririieyyam, idam dukkhasamudayam ariyasaccam pahdtabbam, idam dukkhanirodham 
arfyasaccam sacchikatabbam, idam dukkhanirodhagamini patipada arivasaccam bhdve- 
tabbarr. : 

> This reference to Nirvana appears both in the Tibetan and Chinese versions 
by K and H. Here Vimaiakirti is intervening in a controversy which is already old: 
is if permissible to desire Nirvana, the Immortal (amrfa), which, by definition, 
is free of impurities (andsrava)? 

The controversy revolves round a passage in the Majjhima, I, p. 4,23-34: Yo pi 
so bhikkhave bhikkhu araham khindsavo vusitava katakaraniyo ohitabharo anuppatta- 
sadatiho parikkhinabhavasamyojana samma-d-anid vimutto so pi nibbdnam nibbanato 
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He who seeks the Law does not seek objects (visaya). And why? The Law is 
not an object. Thus those who pursue objects (visaydnusarin) do not seek 
the Law, but seek objects. 


abhijanati, nibbanam nibbdnato abhififidya nibbanam na mafiiati, nibbdnasmim na 
mofifiati, nibbdnato na mofifiati, nibbdnan me ti na mafifiati, nibbdnam ndabhinandati. 
tam kissa hetu. parififidtam tassdti vaddmi: “The monk, that holy one who has 
destroyed the impurities, lived the noble life, done what he had to do, laid down his 
burden, reached the supreme goal, destroyed the shackles of existence and who is 
liberated by right views, this monk, say I, in truth knows Nirvana as being Nirvana; 
he does not consider himself as being Nirvana, as being in Nirvana, as being of 
Nirvana, as being possessed of Nirvana; he does not delight in Nirvana. And why? 
Because of his perfect knowledge’’. 

Early exegetes wondered if, in the passage in question, the word zibbana really 
meant Nirvana, the Immortal, or if it was not more likely describing the five objects 
of desire (parica kamaguna)? 

1. The Purvagailas are of the opinion that it really does concern Nirvana, the 
Immortal, and they use this passage as an authority to condemn the desire for Nirvana. 
They therefore assert (Kathavatthu, I, p. 401,16): amatdrammanam safifiajanam: “The 
desire that has the Immortal as cbject is a fetter’. In other words: any desire, even 
that which has Nirvana as object, ts condemned. 

2. This is not the opinion of the Theravadins who, in their Kathavatthu, p. 401-404, 
dispute this thesis of the Piirvasailas. According lo the Theravadins, the word nibbdna 
appearing in the Majjhima passage under discussion, does not designate the Immortal, 
but the enjoyment of the five objects of desire. 

tn his Commentary of the Majjhima, I, p. 38-39, Buddhaghosa sees in this passage from 
the Majjhima, the condemnation of an heretical thesis already refuted in the Digha, I, 
Pp. 36,23-28: idha bhikkhave ekacco samano va brdhmano vé evamyvadi hati evamditthi: yato 
Kho bho ayam atta pancahi kamaguachi samappito samangibhiito paricdrets ettdvatd kha bho 
ayam attdé paramadijthadhammanibbanappaito hoti ti. itth ‘eke sato sattassa paramadittha- 
dhammanibbanam pcifiapenti: “It occurs, monks, that such or such a devotee or 
brahman upholds this thesis, this view: When this Self, placed in possession of the 
bundle of the five objects of desire, incorporating them into himself, delights in them, 
it is indeed so that this Self reaches Nirvana in the present life. Thus some proclaim 
that a living being possesses Nirvana in the present life”. 

According to the Theravadins, the Digha, I, p. 36, condemns monks who consider 
the possession of the five objects of desire as Nirvana on earth; and the Majjhima, 
I, p. 4, condemns the desire for that Nirvana which is considered as being the 
possession of the five objects of desire, but it does not condemn the desire for true 
Nirvana, the Immortal. 

It is hardly to be doubted thal, in the passage from the Majjhima under discussion, 
the word aibbana shifted from its proper meaning and indicates the five Admaguna. 
As Miss I.B. Horner puts it so well: “Here wibbdna signifies the enjoyment of the 
five kinds of sensory pleasures. The ‘average man’ regards these as the highest 
nibbaéna in this very life. Nibbdaa is therefore not being used here in its Buddhist sense” 
(Middle Length Sayings, 1. London, 1954, p. 5, note It}. 

3. The position of the Sarvastivadin-Vaibhasikas is exactly the same as that of 
Buddhaghosa and the Theravadins. It is explained in the Vibhasa, T 1545, ch. 86, 
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He who seeks the Law does not seek either grasping (aytha) or rejection (niryaha). 
And why? The Law is without grasping and without rejection (dyaha- 
niryuhavigata). Thus those who grasp or reject dharmas do not seek 
the Law, but seek grasping or rejection. 

4. He who seeks the Law does not seek a resting place (aiaya). And why? The Law 
is mot a resting place. Thus those who cherish a resting place 


(dfayarata) do not seek the Law, but seek a resting place *. 
He who seeks Lhe Law does not seek the signs of dharmas (dharmanimitta), And why? 


The Law is signless (animitia). Thus those who pursue the signs of 


consciousness (vijfidnanimittanuparivartin) do not seek the Law, but 
seck signs. 
He who seeks the Law does not seek a consorting with the Law (dharmasardhavihara). 


p. 445 a |-5: “The Bhadanta Vasumitra said: When there are produced propensities 
(anusaya) having as their object impure things (sdésravadharma) [for example the five 
objects of desire], the anusaya increase in them progressively [i.e. grow from the fact 
that these impure things are the object], just as the organ of sight (caksurindriya) 
develops in a man who looks at the moon. But when there are produced propensities 
(anusaya) having as their object pure things (andsravadharma) [namely Nirvana or 
the Path to Nirvana], the anusaya diminish, like the organ of sight in a man who 
looks at the sun”. 

Also see Koga, V, p. 36: “Craving (rdganusaya) should be abandoned. But if it has 
the andsrava [= Nirvana], as its object, it should not be rejected; just as there should 
not be rejected the aspiration towards good dharmas (kusaladharmacchanda) [which 
takes the form of desire (abhi/asa), but which is right view (samyagdrsti))’. 

All this amounts to saying that the desire for the Good is not a defilenent. 

4. Here, Vimalakirti rejects the desire for Nirvana, not for moral reasons, but for 
metaphysical ones, Samsara and Nirvana are only mere designations (ridmadheyamdtra) 
and are both empty and unreal (IV, § £2); there is not a single being who is not 
already in Parinirvana (III, § 51); if one is truly unbound (abaddha), why still seek 
liberation (moksa)? Delight in Nirvana (nirvanabhirati) and repugnance for Samsara 
(samsdraparikheda) contravene the principle of non-duality (VIII, § 29). 

4 Alaya “refuge” or “resting place’, translated here by kun-gzi, ch‘ao-k'u HH {Cn), 
ch’u-so Be ¥ (K) and shé-tsang ih Hi, (H), appears in the canonical formula: d/ayarama 
kho pandyam pajd Glayarata Glayasammuddita ““Beings, most certainly, love the Gfaya, 
delight in the di/aya, rejoice in the da/ava” (Vinaya, I, p. 4,35; Digha, II, p. 36,3; 
37,25; Maijhima, I, p. 167,32; Samyutta, I, p. 136,//; Anguttara, II, p. 131,30; 
Mahavastu, III, p. 314,2). According to its old and canonical meaning, the Glaya 
is the five objects of desire which the worldly consider to be their refuge and their 
dwelling place: cf. Digha Commentary, II, p. 464,./3: satta paficakamagunesu alliyanti, 
tasma@ te Glayd ti vuccanii, 

Later, the Vijiianavadins were to seek in these canonical texts the justification for 
the dlayavijfidna “store consciousness”, keystone of their psychology: cf. Samgraha, 
p. 26-27; Siddhi, p. 180. It goes without saying that, considering its early date, 
the Vimalakirti still knows nothing at all of the Vijfidnavadin school. 
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And why? The Law is not a consorting. Thus those who desire to consort 


with the Law do not seek the Law, but seek a consorting. 
He who seeks the Law does not seek that which is seen, heard, thought and 


known (drsfasrutamatavijfidta)*. And why? The Law cannot be seen, or heard, 
or thought, or known. Thus those who move (caranti) in that which 
is seen, heard, thought and known seek what is seen, heard, thought 
and known, but do not seek the Law. 

5. Honourable Sariputra, the Sariputra, he who seeks the Law does 
Law is neither conditioned (sam- 29% seek conditioned things (saniskyta). 
shri) nor unconditioned (asam- fa wn ea fan i 
skrta)°. Thus those who hold to the self-nature of condliibars things (sam- 
a domain of conditioned things  skrtasvabhavavigata). Thus those who move 
(samskrtagocara) do not seek the among conditioned things seek conditioned 
Law, but seek to seize condi- things and do not seek the Law. 
tioned things. 

Consequently, O Sariputra, if you seck the Law, you should not seek 
any dharma. 

When Vimalakirti had given this homily (dharmadeSanda), five 
hundred sons of the gods acquired the pure eye of the Law regarding 
dharmas, without dust or stain (paficamdtrdndm devaputraSatanam virajo 
vigatamalam dharmesu dharmacaksur visuddham). 


[The Miracle of the Thrones] 


6. Then the Licchavi Vimalakirti said to Majfijusri the crown prince: 
Maijijusri, you have already been in innumerable and incalculable 
hundreds of thousands of koyi of Buddha-fields (aprama@ndny asarn- 
khyeyant buddhaksetrakotisatasahasrani) spread over the universes of 
the ten regions (dasadiksu lokadhatusu); in which Buddha-field have you 
seen thrones (simhdsana) which are the most beautiful (vara) and 
the most endowed with virtues (guasamanvdgata)? 

This having been said, Majijusri the crown prince replied to the 
Licchavi Vimatakirti: Son of good family, if, starting from here, 


5 Traditional expression used to designate the whole field of experience (vyavahdra). 
In Pali, we have diftham sutam mutam viiifidtam (Digha, lll, p. 232; Majjhima, 1, 
p. 135,34; INI, p. 29,30; 261,74; Anguttara, H, p. 246; IV, p. 307). Vaibhasikas and 
Sautrantikas debate over the exact meaning of these ideas (Koga, [V, p. 160-162). 

$ In Tib., chos ni hdus byas dat hdus ma byas med pa ste. in contrast, in K and H, 
the Law is called asamskyta. The Tibetan reading seems preferable because the theories 
of samskrie and asamskrta are interdependent and, in the light of the law of contrasts, 
the non-existence of the one necessarily implies that of the other. 
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one traversed, in an Easterly direction, Buddha-fields as innumerable 
as the sands of the thirty-two [var. thirty-six] Ganges, one would find 
a universe called Merudhvaja: it is there that the Tathagata named 
Merupradiparaja” is to be found, lives and exists (asti pirvasyam 
disi, kuiaputra, dvdtrimsadganganadivalukopamani buddhaksetrany ati- 
kramya Merudhvaja nama lokadhatuh. tatra Merupradiparajo nama 
tathdgato ‘rhan samyaksambuddhas tisthati dhriyate yapayati)®. The 
build (Aa@yapramana) of this Tathagata is eighty-four hundreds of 
thousands of leagues (yejana)’, and the height of his throne (sim- 
hasanapramana) is sixty-eight hundreds of thousands of leagues. 
The Bodhisattvas who surround him have a build of forty-two 
hundreds of thousands of leagues, and the height of their thrones is 
thirty-four hundreds of thousands of leagues. Son of good family, it is in 
the Merudhvaja universe of this Tathagata Merupradiparaja that there 
are to be found thrones which are the most beautiful and the most 
endowed with virtues. 

7, At that precise instant (tena khalu punar samayena), the Licchavi 
Vimalakirti, having concentrated all his thought (sarvacetasa saman- 
vahrtya), performed such a supernatural action (evammripam rddhyabhi- 
samska@ram abhisamskaroti sma) that the Blessed Tathagata Merupradi- 
paraja inhabiting the Merudhvaja universe in the Eastern region sent 
(presayati sma) thirty-two hundreds of thousands of thrones. These 
thrones were so high (prdptaéroha), so large (visdla) and so beautiful 
(darsSaniya) that neither the Bodhisattvas, nor the great Listeners 
(mah@srdévaka), nor the Sakras, nor the Brahmas, nor the Lokapilas, 
nor the Devaputras had ever seen or heard of anything like them before 
(adrstasrutapirva). Descending from the sky (upary antariksdt), these 
thrones came to rest (pratisthadpita) in the house of Vimalakirti. 

These thirty-two hundreds of The house enlarged and expanded sud- 
thrones set themselves down with- denly and was able to contain the thirly- 
out hindering each other (aviva- two hundreds of thousands of thrones 


7 The Avatamsaka, a section of the Gandavyiha, p. 81,4-5, places the Tathagata 
Merupradiparaja in the Gandhaprabhiasavati universe in the Western region. The small 
Sukhavati, p. 204,8, also refers to a Tathagata Merupradipa whom it places in the 
Southern region. 

§ Extremely common stock phrase: cf. Astasah., p. 879,5; 889,2]-22; Paficaviméati, 
p. 12,19, Sad. pund., p. 42,2; 184,5; 409,3; 413,7; 419,4; 423,6; 461,3. 

® Here and in the following lines, the measurements proposed by Cn and K are 
more modest: 84,000 yojana, and the rest in proportion. 
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ryam prajfiaptany abhavan)'°, and 
the house seemed to enlarge ac- 
cordingly. The great town of 
Vaisali experienced no hindrance 
(nivdrana) from it; India (jambu- 
dyipa) and the four continents 
(caturdvipa) experienced no hin- 
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without them hindering each other. The 
great town of Vaisali, India (jambudvipa), 
the four continents (caturdvipa) and, in 
the universes (lekadhdtu), the towns (na- 
gara), villages (grdma), boroughs (rrigama), 
kingdoms (rdésfra), capitals (rdjadhani), as 
well as the dwellings (6havana) of the 
Devas, Nagas, Yaksas, Asuras, etc., ex- 


perienced no hindrance (nirvarana) from 
it. There was no difference from what was 
seen before. 


8. Then the Licchavi Vimalakirti said to Mafijusri the crown prince: 
Majijusri, after having transformed your body to the size of these 
thrones (simhdsananuripena kdyam adhisjhdya), take up your place 
(nisida) with the Bodhisattvas and the great Listeners (snahdirdvaka). 

The great Bodhisattvas, who already possessed the super-knowledges 
(abhijfid), transformed their own bodies (svakayan adhisthdya) up to 
forty-two hundreds of thousands of leagues (dvicatvdrimsadyojanasata- 
sahasra) and, ascending these thrones, sat down comfortably upon them. 
But the beginner (adikarmika) Bodhisattvas were incapable of seating 
themselves on these thrones. Then the Licchavi Vimalakirti expounded 
the Law to them in such a way that they all obtained the five 
super-knowledges (abhijfid) and, having obtained them, they miracu- 
lously transformed their bodies (rddhya kdyan abhinirmaya) up to 
forty-two hundreds of thousands of leagues; after which, they took 
their places on the thrones. 

As for the great Listeners (mahdsSravaka), they were incapable of 
sitting on the thrones. Then the Licchavi Vimalakirti said to the 
Venerable (ayusmant) Sariputra: Honourable (bhadanta) Sariputra, 
sit down on these thrones then. — Sariputra replied: Worthy man 


drance from it. All seemed as 
before (yathapurvam). 


10 Yn Tibetan, the Peking edition has mia fons par gon ste, the Narthang one ma 
zlogs par Son ste. | propose the reading ma zlogs par soms te. 

Zlog pa “to cause to return, to drive back”, in Chinese fang-ai #7 fBt“‘to hinder”, 
normally renders the Sanskrit m/v@rayati, causative of vr, vrroti (cf. J. NoBEL, Worterbuch 
zum Suvarnaprabhasa, Leiden, 1950, p. 190). The Mahavyutpatti, No. 5205, renders 
mi zlogs pa by avivaryam which is a hapax related to the adjective avivarin “which 
does not set aside, which does not hold back”. 

As for so ba, confirmed in both Peking and Narthang, its most usual meaning 
“to empty, remove, carry or take away"’ is not appropriate here. It should be substituted 
by som pa “to prepare, make ready”, in Sanskrit prajfidpayati. This is the verb that 
is regularly used to indicate the setting ou! of seats. Thus the traditional expression 
prajfiapta evasane nyasidat (in Pali, pattiatte sane nisidt) is usually rendered in Tibetan 
by gdan bsams pa fd fa biugs so “he sat on the seat which had been prepared for him”. 
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(satpurusa), the thrones are too high (4rhat) and too large (mahat): 
we cannot sit on them. — Vimalakirti went on: Honourable Sariputra, 
then pay homage (narnaskuruta) to the Blessed Tathagata Merupradi- 
paraja and ask him to increase your psychic power (rddhibaia); then you will be 
able to sit down. — The great Listeners paid homage to the Blessed 
Tathagata Merupradiparaja and beseeched him to increase their psychic power : 
immediately, they could sit on the thrones. 

9. Then the Venerable Sariputra said to the Licchavi Vimalakirti: 
Son of good family (Aulaputra), it is a marvel (@scaryam etat) that 
hundreds of thousands of thrones (simhdsana), so high (brat) and 
so large (nahat) can get in such a small (a/pa) house never hindering 
each other (avivdryam). And yet the great town of Vaiéali does not experience 
the least hindrance (sivarana); in Jambudvipa, the villages (grdma), 
towns (#agara), kingdoms (rdastra) and capitals (rdjadhani), as well 
as the four continents (caturdvipaka) do not experience the slightest 
hindrance; the dwellings (bhavana) of the Devas, Nagas, Yaksas, 
Gandharvas, Asuras, Garudas, Kimnaras and Mahoragas do not 
experience the least hindrance either; after as before, all seems the 
same. 


[The Inconceivable Liberation '"] 


10. The Licchavi Vimalakirti replied: Honourable Sariputra, the 
Tathagatas and irreversible (avaivariika) Bodhisattvas possess a liberation 


"! This section (V, § 10-18), devoted to the acintyavimoksa of the Bodhisattva is 
of such importance that it supplied one of the three titles of the Vimalakirtinirdega 
(see Introduction, p. Liv-Lv). It is presented in §18 as the condensation (santksepa) 
of an enormous vaipulyastitra the recitation of which would require more than 2 kalpa. 

There exis\s a vaipulyasiitra entitled Acintyavimoksasitra ‘Siitra of the inconceivable 
liberation’ which is none other than the Avatamsaka (F 278 and 279). When the 
Upadesa quotes the Avatamsaka, il is always by the title of Acintyasiitra (T 1509, 
ch. 5, p. 94 & 13 = NAGARIUNA, Fraité, p. 311) or Acinfyavimoksasatra (T 1509, 
ch. 33, p. 303 & 24; ch. 73, p. 576 ¢ 25; ch. 100, p. 756 & 7). 

According to Indian and Chinese tradition, the Acintyavimoksasiitra was compiled 
by Maijugri, kept for more than six centuries in the Nagas’ palace, discovered in this 
same palace by Nagarjuna who learnt the short version in 100,000 gathd by heart. 
The Satter only communicated a very small part of it to his listeners of weak faculties. 
A version in 36,000 gata, discovered in Khotan by Fa-ling, between 392 and 408, 
was translated into Chinese, in Yang-chou, by Buddhabhadra, between 418 and 420: 
this is the Taish6 278. Another more developed version, in 40,000 gatha, brought from 
Khotan by Siksananda, was translated in Lo-yang, between 695 and 699: this is: the 
Taishd 279. Finally, when he reached Ch'ang-an in 599-560 after a long journey in 
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(vimoksa) called “inconceivable” (acintya). A Bodhisattva established 
in this inconceivable liberation (acintyavimoksastha) can, through his 
psychic power (rddhibala), insert into a mustard seed (sarsapa) Sumeru, 


Central Asia, the Indian Jinagupta told the Chinese of the existence in Khotan, 
both in the royal palace and on a mountain near the capital, of a rich collection of 
twelve vaipulyas, each containing 100,000 gatha, among which the Avatamsaka was 
to be found. For details and sources see my article on Marijusri, in T'oung-Pao, 
XLVIII, Fasc. 1-3, 1960, p. 40-46; 61-75. 

When Vimalakirti explains here in a condensed form the acintyavimoksa of the 
Bodhisattvas, he is referring expressly to a greatly developed mahavaipulya which 
deals with the same subject. The mahavaipulya concerned is most probably the 
Avatamsaka, also called Acintyasitra or Acintyavimoksasiitra, 

However, in the two Chinese versions of the Avatamsaka which have come down 
to us, it is not a question of the aci#tpavimoksa of the Bodhisattvas, but of the 
acintyadharma of the Buddhas (TF 278, ch. 30-31, p. 590 &-601 a; T 279, ch. 46-47, 
p. 242 a-251 6). The Vimalakirti may have had access to a more developed version. 

We note further that, in this section, Vimalakirti deals less with the vitoksa in 
themselves (cf. Kosa, VII], p. 206-211) than with the psychic and magical powers 
which are their natural consequence. 

Early Buddhism already recognised that the purification of the mind through the 
samadhi, dhydna, samapatti and virnoksa resulted in the acquisition of valuable advantages, 
especially the six abhijia (cf. Majjhima, I, p. 97-99). When the Srivakas mention 
the concentrations, they are only considering the nine anupurvavihadra or successive 
grades of mental purification, ie. the four dhydna, the four ardpydyatana and the 
samjfidvedayitanirodha (Digha, II, p. 156; III, p. 265). It is they that produce those 
enviable psychical powers which are the abjijéd. 

However, Bodhisattvas are not satisfied with the nine anuptirvavihara of the Scivakas 
and Jay claim to possessing a higher thought (adhicitfa), unknown to the adherents of 
the Small Vehicle. According to the Samgraha (p. 218-231}, this higher thought is 
characterised by six superiorities: 1, superiority in object (@/ambana), the higher thought 
pertaining to the teaching of the Great Vehicle; 2. superiority in variety (dndtva), 
Bodhisativas have at their disposal an infinite number of concentrations (see the lists 
of the samadhi in Paicaviméati, p. 142-144; Satasah., p. 825, 1412, 1531; Mahavyutpatti, 
No. 506-623); 3. superiority in thwarting (pratipaksa); 4. superiority in aptitude 
(karmanyata); 5. superiority in the results obtained (abhinirhdra}; 6. superiority in 
actions (karman). 

It is Unis Last point which interests Vimalakirti because, if the samadhi of the Srivakas 
produce an ordinary psychic power (rddhi), those of the Bodhisattvas assure a great 
psychic power (?naharddh/). 

The prerogatives of the rddfi of the Sravakas or, as they are also called, the 
abhijiakarman, are too well known to stop over here. They are referred to unendingly 
in both Pali sources (cf. WooDWARD, Concordance, L, p. 164, s.v. anekavihitan: iddhividham 
paccanubhoti) and the corresponding Sanskrit texts (PaficavimSati, p. 83,8-84,2; Dasa- 
bhimika, p. 34-35; Kosavyakhyd, p. 654,3-4; Mahavyutpatti, No. 215-225): the ascetic, 
being onc, becomes many, being many, he becomes one, etc. 

The operation of the maharddhki of the Buddhas and Bodhisattvas is infinitely 
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king of mountains (parvatardja), as high (evamunnata), as large 
(evammahat), as noble (evamdrya) and as vast (evamviSdia) as it is. 
However, the Bodhisattva carries out this action (Kriyam samdarSayati) 
without the mustard seed increasing in size (na vardhate) and without 
Sumeru decreasing in size (na hiyate}'?. The Caturmaharajakayika 
devas and the Trayastrimsa devas who inhabit Sumeru do not see, 
do not know where they are going or what they are entering; it is 
only beings destined to be disciplined by this miracle (rddhivaineya- 
sattva) who can know and who can see Sumeru, king of mountains, 
enter into a mustard seed. Such is, Honourable Sariputra, among 
Bodhisattvas, the entry into the realm of inconceivable liberation 
(acintyavimoksavisayapraveSa)**. The reaim of this inconceivable liberation 
cannot be fathomed (anavagaha) either by Listeners (sr@vaka) or by Solitary Buddhas 
(pratyekabuddha). 

11. Besides, Honourable Sariputra, a Bodhisattva established in 
this inconceivable liberation can, through his psychic power, empty 
(chorayati) into a single pore of his skin (ekasminn eva romakiipe) 
the waters of the four great oceans (caturmahdsamudrapkandha), as 
deep (evamgambhira) and as vast (evamvisdla) as they are !*, 

However, the Bodhisattva car- However, the dimensions of the pore 
ries out this action (kriydm sam- do not increase (na vardhante) and those 
darsayati) without the fish (mat- of the four great oceans do not decrease 
sya), tortoises (kiirma), dolphins (na hiyante). Even while carrying out such 


richer. The Upadesa (cf. NAGARIJUNA, Traité, p. 329-330; 381-386) distinguishes 
three kinds of psychic powers: |. displacement (gamana) which is of four sorts; 
2. creation (airm@ia) which is of eight or four sorts, 3. @ryarddat or noble psychic power. 
The Bodh. bhiimi, p. 58-63, repeated in part im the Samgraha, p. 221-222, distinguishes 
a rddhi parindmiki, of transformation, which is manifested in sixteen ways, and a 
rddhi nairamaniki, of creation, which is of two types. 

12 On this theory, see Mss. Ceci! Bendall ed. by L. DE LA VALLEE Poussin, JRAS, 
1908, p. 49: ye kecit Kulaputrah sativah sattavadhatusamgrahasamnihitah dhatvayatana- 
samnisritas tesam sattvanam saced ckaikasya sumerupramana atmabhavo bhavet parikalpam 
upadayah Saktah sa Sak pamunis tathdgafas tan sarvasattvan evamriipdimabhavan ekasmin 
sarsapaphale pravesayitum ekaikas ca sattvo vistirnavisayavakdasah sydn na ca parasparam 
te caksusa abhdsam dgaccheran na ca tasyaikasya sarsapaphalasya sarvasattvamahdatma- 
bhdvapravesenonnatvam vd parnatvan vd prajndyeta. 

.) According to K (p. 546 5 29): Acintyavimoksadharmapar yayapravesa. It is indeed 
a reference to a text (dharmaparydya). 

'4 Cf. Mss. Cecil Bendall, 1.c., p. SQ: punar aparam kulaputrd yat kimcid dravatvam 
prajfidyate tat sarvam abdhdtuh saktas sa Sdicyamunis tathagatas tam sarvam abdhatum 

‘ ekabdlagre pravesayitum na ca tasyaikasya bSalagrasya sarvabdhdatupravesenonnatvam 
vd purnatvam vd prajndyeta. 
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(SiSumara), frogs (mandika) and 
other aquatic animals (jalajapra- 
nin) suffering from it, and without 
the Nagas, Yaksas, Gandharvas 
and Asuras knowing what they 
are entering. And there is for 
these beings neither torment (pi- 
dana) nor bother (updydsa). 


12. If a Bodhisattva takes in 
his right hand (daksinahasta), as 
if it were a potter’s wheel (kum- 
bhak@racakra), this trichiliomega- 
chiliocosm § (trisG@hasramahasahas- 
ralokadhdétu) and, having turned 
it (pravriya), throws it (adksipati) 
beyond universes as numerous as 
the sands of the Ganges (gan- 
ganadivalukopamd —_lokadhdtuh), 
beings would not know where 
they are being thrown or where 
they came from. Then, when the 
Bodhisattva recovers the cosmos 
and puts it back in place, he 
carries out this action (kriyam 
samdarSayati) without beings sus- 
pecting either that they had gone 
or returned. 


13. Besides, Honourable Sari- 
putra, there are beings who are 
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a@ supernatural action, the Bodhisattva 
acts so thai the Nagas, Yaksas, Asuras, 
etc., do not know and do not see where 
they are going or what they are entering. 
Thus the fish (raatsya), tortoises (kérma), 
crocodiles (nakra) and other aquatic ani- 
mals, the Nagas and other divinities, the 
beings do not suffer cither torment (pidana) 
or bother (updyasa). It is only beings 
destined to be disciplined by this miracle 
who know and see the waters of the four 
great oceans emptying into the pore of the 
skin. 

This is how a Bodhisattva is established 
in this inconceivable liberation which is 
entered by skillful means (updyakausatya) 
and the power of knowledge (fianabala). 
The realm of this inconceivable liberation 
cannot be fathomed either by Sravakas 
or by Pratyekabuddhas. 

Sariputra, a Bodhisattva established in 
this inconceivable liberation can, through 
his psychic power, take up (adadati) this 
trichiliomegachiliocosm of such vast di- 
mensions, place it (sthapayati) in his right 
hand, then, having tumed it as fast as 
a potter's wheel, throw it (aksipais) beyond 
universes aS numerous as the sands of 
the Ganges. Finally, he recaptures it (punar 
adadati) and puts it back in place without 
this cosmos undergoing either augment- 
ation (vrddii) of diminution (Adni). Even 
while carrying out such a supernatural 
action, the Bodhisattva acts so that the 
inhabitants of the cosmos do not know 
at all and do not see at all where they 
have gone or where they have returned 
from. Thus they do not even produce 
the notion of going and returning (gama- 
nhanirgarmanasamjfid) and do not suffer any 
injury (vikethana). It is only beings destined 
to be disciplined by this miracle (rddhi- 
vaineyasativa) who know and sce the 
cosmos going and returning. 

This is how ... (cf. § 11 sub fine). 

Sariputra, a Bodhisattva established in 
inconceivable liberation examines beings 
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disciplined after an immense period 
of rebirths (apramdnasarmsdravai- 
neyasattva) and there are those 
who are disciplined after a short 
period of rebirths (hrasvasamsdrd- 
vaineya). A Bodhisattva establish- 
ed in inconceivable liberation, 
through the power of his discipline 
(vinayabaiat), presents to those 
who are to be disciplined after an 
immense period of rebirths a space 
of seven days (saptdha) as lasting 
for a kalpa. Conversely, to those 
who are to be disciplined after a 
short period of rebirths, he presents 
a kalpa as lasting for seven days. 
Thus beings due to be disciplined 
after a long period of rebirths 
think that the seven days have 
lasted for a kalpa, while beings 
due to be disciplined after a short 
period of rebirths think that the 
kalpa has lasted for seven days. 

14. Besides, a Bodhisattva es- 
tablished in inconceivable libera- 
tion can show, in a single Buddha- 
field (ekasminn eva buddhaksetre), 
the splendour of the virtues (guna- 
vytha) of all the Buddha-fields. 

And further, a Bodhisattva pla- 
ces all beings in the palm of his 
right hand (daksinakarataia) and 
through a feat as rapid as thought 
(cittajavanarddhi) moves around 
everywhere, but without ever mov- 
ing from his single Buddha-field. 


A Bodhisattva can cause to 
appear (samdarsayati) in a single 
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who are to be disciplined after a long series 
of rebirths (samsaradirghakalaprabandha) 
and beings who are to be disciplined 
after a short series of rebirths (samsa- 
rahrasvekalaprabandha). Through his psy- 
chic power (rddkibaia) and going by this 
two-fold necessity, the Bodhisattva can 
either prolong seven days into a kalpa so 
that the former believe themselves to be 
disciplined at the end of a kalpa, or reduce 
a kalpa to seven days so that the latter 
believe themselves to be disciplined at the 
end of seven days. Thus each being is 
disciplined according to his perspective. 
Even while carrying out such a super- 
natural action, the Bodhisattva acts so 
that beings already disciplined (vinita) do 
not even suspect this prolongation or 
this reduction of time, Thus, it is only 
those who are to be disciplined by this 
miracle (rddhivaineyasattva) who notice 
this prolongation or this reduction of time. 
This is how... (cf. § 1 sub fine). 


Besides, Sariputca, a Bodhisattva es- 
tablished in inconceivable liberation can, 
through his psychic power, assemble all 
the pure universes adorned with the attri- 
butes of the Buddha and place them in 
a single Buddha-field so as to show them 
to beings. : 

And further, through his psychic power, 
a Bodhisattva takes hold of all the beings 
in a single Buddha-field and places them 
in the palm of his right hand; then with 
the speed of thought, he goes everywhere 
in the ten regions while displaying all 
the Buddha-fields. Even while moving 
through all the Buddha-fields of the ten 
Tegions, he remains in the same Buddha- 
field, without changing position. 

Through his psychic power (rddhipatia), 
a Bodhisattva can cause to come out of 
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pore of his skin (romakiupa) all 
the offerings (piijana) destined for 
the Blessed Lord Buddhas of the 
ten regions. 


Ch. V, §15 


a single pore of his skin (romakupa) all 
the loveliest offerings; then he goes suc- 
cessively through al! the universes of the 
ten regions and offers them to the Buddhas, 
the Bodhisaitvas and Sravakas. 


Through his psychic power, a Bodhisattva causes to appear (santdarSayati), 
in a single pore of his skin (romakipa), all the discs (bimba) of the suns 
(surya), moons (candra) and stars (térakd) existing in all the universes of 
the ten regions. 

Through his psychic power, 2 Bodhisattva breathes out through his mouth 
(mukha) the tempests (utéhdna) of the great circles of winds (vatamanda- 
la)1> of all the universes of the ten regions, and yet, his body (kaya) 
does not undergo any harm (upaghdia) from it, and the grasses 
(trna) and woods (vana) of these Buddha-fields even white encountering 


these winds, are not flattened (na Serante). 


15, At the moment of the kalpa 
when the Buddha-fields of the ten 
regions are consumed, the Bodhi- 
sativa inserts (praveSayati) into his 
own belly (svajathara) the whole 
mass of burning fires (édtptatejah- 
skandha), but he does it with 


Besides, when all the Buddha-fields 
contained in the universes of the ten regions 
burnattheend of the kalpa, the Bodhisattva, 
through his psychic power, inserts (prave- 
Sayati} into his own belly (svajafhara) all 
the fires (tejas); and even though the 
burning flame (ddfptajydla) of these fires 
is not extinguished, he does not experience 


impunity. in his body the least harm (upaghdta). 


Having traversed, in the direc- Besides, and through his psychic power, 

15 The receptacle world (bhdjanaloka) ts founded on three superimposed circles: 
the circle of wind (v@yumandala), the circle of water (abmandala) and the circle of 
golden land (karicanamayi bhami}: cf. Digha, LU, p. 107,23-24; Kosavyakhya, p. 15,27-32. 

The circle of wind which rests in space is sixteen hundred thousand yojana thick; 
it is immeasurable tn circumference; it is solid: a mahdnagna could throw his vajra 
into it, the vajra would break without the circle of wind being breached (Koéa, III, 
p. 139). — Cf. Yogacarabhiimi, p. 37,/2-£4: trisGhasramahdsahasralakadhdtupraménam 
vayumandaiam abhinirvartate tristhasramahdsahasrasya lokasya pratisthabhitam avaima- 
nikanam sattvanam ca. 

At the moment of the kalpa of creation (vivartakaipa) there arise in space very light 
winds which continue to increase and finally constitute the circle of wind (cf. 
Koéa, ITI, p. 185). 

The kalpa of disappearance (samtvartakaipa) consists of the disappearance of beings 
(sattvasamvartani) and the disappearance of the receptacle world (4hd/anasamvartani). 
The latter involves a three-fold disappearance: |. through fire (tejas), due to the seven 
suns; 2. through water (ap-), due to the rains; 3. through wind (vay), due to disorder 
in the wind element (cf. Kosa, III. p. 184; 209-210). 

According to Vimalakirti if is these winds and fires that the Bodhisattva can at will 
inhale through his mouth or put in his belly. 
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tion of the nadir, Buddha-fields 
as numerous as the sands of the 
Ganges (adhastdd ganganadivaiu- 
kopamdni buddhaksetrany atikra- 
mya), the Bodhisattva lifts into 
the air (4rdhvam @rohati) a Bud- 
dha-field; then traversing, in the 
direction of the zenith, Buddha- 
fields as numerous as the sands of 
the Ganges (uparistad ganganadiva- 
lukopamani buddhak setrany atikra- 
mya), he places on the summit 
(ardhvam upasthapayati) this Bud- 
dha-field, in the same way that 
a strong man lifts a leaf of a 
jujube tree onto the point of a 
needle and straightens it (tadyatha 
balavan purusah siicpagrena bada- 
raparnam samucchrityennayati). 


16. Equally, a Bodhisattva es- 
tablished in this inconceivable 
liberation creates for himself the 
appearances (pratikrtyadhisthanam 
karoti) of any being: the appear- 
ances of a Cakravartin, a Loka- 
pala, a Sakra, a Brahma, a Srava- 
ka, a Pratyekabuddha, a Bodhi- 
sattva or of a universal Buddha. 


17. The cries (utkantha) and 
noises (dhvani), great (adhimdtra), 
medium (@nadhya) or small (avara) 
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having traversed, in the direction of the 
nadir region, Buddha-fields as numerous 
as the sands of innumerable kotis of 
Ganges (punar aparam rddhibalenddha- 
stad di§y apramdnaganganadiko valukopa- 
mani buddhaksetrany atikramya), the 
Bodhisattva lifts up (d@rofati) a Buddha- 
field; then traversing, in the direction 
of the zenith region, Buddha-fields as 
numerous as the sands of a koti of Ganges 
(uparisiad disi gangdnadikotivdluk opamdni 
buddhaksetrany atikramya), places on the 
summit (ardhvam upasthapayati) this Bud- 
dha-field, in the same way that a strong 
man lifts onto the point of a needle 
(sticyagra) a small leaf of a jujube tree 
(4adaraparna) and puts it elsewhere without 
harming it. While he is carrying out such 
a supernatural action, beings whom this 
does not at all concern (anifambhasattva) 
see nothing and know nothing, and there 
results for them no harm (upaghdata). Thus 
it is that only those beings destined to 
be disciplined by this miracle (rddhivaineya- 
sattva) see this wonder. 

This is how... (cf. § 11 sub fine). 

Besides, Sariputra, a Bodhisattva estab- 
lished in this inconceivable liberation can, 
through his psychic power, create for 
himself the multiple appearances (nand- 
vidhapratikrti) of the body of a Buddha, 
a Pratyekabuddha, a Sravaka, 2 Bodhi- 
sattva adorned with the primary and 
secondary physical marks (/aksandnuvyaii- 
janasvalamkrta), a Brahma, a Sakra de- 
vendra, a Caturmaharajika deva, a Cakra- 
vartin king: in short, of any being. 

Through his psychic power, he trans- 
forms (parinamati) beings so as to bestow 
on them the body of a Buddha, or to 
give them the multiple appearances (nand- 
vidhapratikr ti) of a Bodhisattva, a Sravaka, 
a Pratyekabuddha, a Sakra, a Brahma, 
a Lokapala, a Cakravartin king, etc. 

Or again, through his psychic power, 
a Bodhisattva transforms the various 
sounds of large, medium or small category 
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of all beings of the ten regions, 
a Bodhisattva changes them super- 
naturally (adhitisthati) into Bud- 
dha voices (buddhanirghosa), into 
words of the Buddha, the Law 
and the Community (6uddhadhar- 
masamghaSabda), and makes them 
pronounce the words: “Transitory 
(anitya), painful (dukkha), empty 
(Sanya), impersonal (andtman)’’. 
From these cries and these sounds 
(rutasvara), the Bodhisattva ex- 
tracts all the instructions of the 
Law (dharmadesana) held in what- 
ever form, by the Blessed Lord 
Buddhas of the ten regions. 


18. Honourable Sariputra, I 
have only expounded to you a 
small part (kimcinmadira) of this 
Entry into the realm of the 
Bodhisattvas established in incon- 
ceivable liberation (acintyavimo- 
ksasthabodhisativavisayapravesa). 
With regard to this teaching (#ir- 
deSa), I could speak for a kalpa, 
more than a kalpa or even longer 
(Gahv api te bhdseyam kalpam va 
kalpavasesam va tato vopari)*7. 
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uttered by all the beings of the ten regions. 
He changes them all into Buddha voices 
(6uddhanirghosa), and these Buddha voices 
ulter various words (Sabdavisesa) such as: 
“Transitory (anitya), painful (dubkha), 
empty (Sanya), impersonal (andtrnan), de- 
finitive Nirvana (arpantanirvana), calm 
(Santa), etc.” All the instructions (dsarma- 
desanad) of the Buddhas, Bodhisattvas, 
$ravakas and Pratyekabuddhas are uttered 
in these sounds; the words (naman), phrases 
(pada) and syllables (vyafijana) found in 
the instructions (dharmadesana) of the 
Buddhas of the ten regions are all uttered 
in these Buddha voices (ouddhanirghosa), 
so well that beings who are able to hear 
them are disciplined in conformity with 
the various Vehicles (ydnavisesa). 

Or once again, a Bodhisattva, adopting 
the various languages (niruktavisesa) used 
by the beings of the ten regions, utters, 
according to ther rules (yath#dyogam), 
various words (nandvidhasabda} so as to 
expound the Good Law (saddkarma). Thus 
each being finds his profit there '®. 

Saripuira, it is in a condensed form 
(samksepena) that | have expounded to you 
this realm of inconceivable liberation 
{acintyavimoksavisaya) which Bodhisattvas 
penetrate through skillful means (upaya- 
kauSalya) and the power of knowledge 
(jfidnabaia). If 1 expounded it to you at 
length (vistareza), | would spend at it a 
kalpa, more than a Kalpa or even Jonger, 
for just as my knowledge (jfdna) and my 
eloquence (pratibhana) are inexhaustible 
(aksaya), so is the realm of inconceivable 
liberation inexhaustible because it is im- 
measurable (apramdana). 


16 This last paragraph is only found in H. 

17 This paragraph is missing in Cn. — It reproduces a well known stock phrase 
which can, for example, be found in the Astasah., p, 871,/6-20: bahv api te Anandaham 
bhdseyam prajfaparamitayah parindandm arabhya kalpam va kalpavasesam vd kalpasatam 
va kalpasahasram va kalpaSatasahasram va kalpakojim vd kalpakotisatam va kalpakofisa- 
hasram va kalpako{isatasahasram vd tato vd upari. 

Westerners persist in translating kalpam vd kalpdvasesam va by “for one kalpa 
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(Kasyapa’s Wonder] 


19, Then the disciple (sthavira) Kasyapa, having heard this teaching 
{nirdesa) on the Inconceivable Liberation of the Bodhisattvas, was 
filled with wonder (@scaryaprapta) and said to the disciple Sariputra: 
Venerable (4yasmant) Sariputra, if someone were to present to a man 
blind from birth (jdtyandha) forms of all kinds (ndndvidhapratikrti), 
the man blind from birth would not see any of them; equally, O 
Venerable Sariputra, when this text (#ukha) on inconceivable Liberation, 
a text so difficult to understand (durvigdhya), is recited to them, the Srivakas 
and Pratyekabuddhas are deprived of their eyes (niScaksus) like the 
man blind from birth and understand absolutely nothing of it. Where 
then is the intelligent son or daughter of good family who, hearing this 
inconceivable liberation spoken of, would not produce the thought 
of supreme and perfect enlightenment? 

As for ourselves, men with ruined faculties (pranastendriya) and 
who, like a burnt and rotten seed (dagdhapiitikabija)‘*, have no part 
in the Great Vehicle (mahdydne na bhdjanibhiitah), what should we do? 
We ourselves, Sravakas and Pratyekabuddhas, having heard this 
teaching of the Law (dharmanirdesa), should give a cry of pain 
(@rtasvara) which would shatter the trichiliomegachiliocosm (trisdhasra- 
mahdasGhasralokadhatu) '*. 

As for the Bodhisattvas, on hearing this inconceivable liberation 
(acintyavimoksa) spoken of, they must have conceived a great exultation 
(pramodya), like a young crown prince (rajaputrakumdra) when he 
takes the diadem (7#ukuta) at the moment of consecration (abhiseka) 7° ; 
they must apply to this teaching all the power of their conviction 


or for the remainder of a kalpa’’, “un kalpa ow le reste d'un kalpa™, “eine Weltperiode 
lang oder den noch iibrigen Rest einer solchen"’. 1 have translated here along with H 
A, #2 - 4p X, - 4) “for a kalpa or more than a kalpa”. 

'@ Classical comparison: ef. Theragatha, v. 363, 388: 2a virkhati saddhamme khette 
bijam va pitikam. Conversely. Afguttara, I, p. 153,3. IN, p. 404,20: seyyathapi bhikkhave 
bijani akkhandéni apitini... sukhette... nikkhittani, 

1? In the texts of the Great Vehicle it often happens that Arhats realise that in following 
the doctrine of the Hinayana, they are not as well informed as they should be, but 
are far from the knowledge of the Tathagatas: cf. Saddharmapund., p. 60,5-6; 210,/-4; 
211,10; below, VII, § 45. 

2© Another classical comparison: cf. Digha, II, p, 227,/-3: seyyathd pi bhante réja 
khaitiyo muddhavasitio adhunabhisitto rajjena, ularam so labhati devapatilabham, uldram 
so labhati somanassapajtilabham ... — H merely says: “‘All the Bodhisattvas rejoiced 
greatly and respectfully accepted this Law’’. 
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(adhimuktibaia). In fact, the Maras can do absolutely nothing against 
those who are convinced of this inconceivable liberation. 

When the disciple Mahakasyapa had given this address, thirty-two 
thousand sons of the gods (devaputra) produced the thought of 
supreme and perfect enlightenment (anuttardydm samyaksambodhau 
cittany utpaditani). 


[The Tempter-Bodhisattvas] 


20. Then the Licchavi Vimalakirti said to the Elder (sthavira) 
MahakaSyapa: Honourable (bhadania) Kasyapa, the Maras who behave 
like Mara (that is, the Tempter} in the innumerable universes 
(aprameyalokadhatu) of the ten regions are [mostly] all?! Bodhisattvas 
established in inconceivable liberation (acintyavimoksa) and who, 
through skillful means (upadyakausalyena), behave like Mara in order 


to ripen beings (sattvaparipacandrtham). 


Honourable Mahakasyapa, to 
the Bodhisattvas inhabiting the 
innumerable universes of the ten 
Tegions, come beggars (ydcaka) 
asking for a hand (asia), a foot 
(pdda), an ear (Sroetra), a nose 
(ghrdna), some muscles (sndyw), 
a bone (asthi), some marrow 
(mnajja), an eye (caksus), a chest 
(parvardhakdya), a head (Siras), a 
limb (arga), a minor limb (pra- 
tyanga), a realm (rajya), a kingdom 
(rastra), some country (janapada), 
a wife (bhdrya), a son: (ddraka), 
a daughter (darika), a man-servant 
(dasa), a maid-servant (dasi}, a 
horse {asva), an elephant (gaja), 
a chariot (ratha), a vehicle (ydna), 
some gold (suvarna), silver (rupya), 
gems (mari), pearls (muktikda), 
conch shells (Sankha), crystals 
(sila), corals (vidruma), bery! (vai- 


' Mahakaéyapa, Lo the Bodhisattvas in- 
habiting the innumerable and incalculable 
universes of the ten regions, come certain 
people asking for a hand (Aasta), a foot 
(pada), an ear (Srotra), a nose (ghrana), 
a head (Siras), an eye (caxksus), some 
marrow (majja), a clavicle (afru), some 
blood (rudhira), some flesh (mdamsa), any 
limb (aga) or minor limb (pratyariga), 
a wile (bharya), a son (daraka), a daughter 
(darika), a man-servant (ddsa), a maid- 
servant (ddsi), a village (grdma), a town 
(nagara), a borough (nigama), a province 
(janapada), a kingdom (raéstra), a capital 
(rajadhani), an universe of four continents 
(caturdvipaka) or some other royal fief 
(rajya), some money and seeds (dhana- 
dhanya), jewels (maniratna), gold (suvarna), 
silver (rupya), necklaces (Adra), corals (vi- 
druma), conch shells (Sat#kha), shells (ka- 
pardaka}, bery] (vaidurya) or some other 
ornament (alamkara), houses (grha),. beds 
and chairs (Sayandsana), clothing (civara), 
drink and food (padnabhojana), medicaments 
(éhaisayya), embellishments (pariskara), an 
elephant (gaja}, a horse (asva), a chariot 


7" The Tibetan says ‘‘all”; K and H say “many”, i.e. ““mostly’’. 
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darya), and all kinds of jewels 
(maniratna), some food (bhojana), 
drink (pana), sweetmeats (rasa), 
and all kinds of clothing (vasira). 

Beggars (ydcaka) as demanding 
as this are ordinarily (yadbhityasa) 
Bodhisattvas established in incon- 
ceivable liberation (acintyavimo- 
ksa) and who, through skillful 
means (updyakausaiyena), desire 
to highlight (samdarSayitum) the 
solidity of high resolve (edhya- 
Sayasarata) in these same Bodhi- 
sattvas. And why? Honourable 
Mahakasyapa, only Bodhisattvas 
can display such cruel demands 
(evamdaruna). The power (anubha- 
va) of creating difficulties (sarn- 
kata) for Bodhisattvas does not 
exist in ordinary people. No, this 
is not to be found (anavakaso 
‘yam). They are not capable of 
tormenting and demanding in this 
way. No, this is not to be found. 

Honourable KaSyapa, just as a 
glow-worm (khadyotaka) cannot 
eclipse (abhibhi-) the brilliance 
of the solar disc (stéryamandala- 
prabhasa), so it is impossible and 
it cannot be found (asthadnam etad 
anavakaseh) that they should at- 
tack Bodhisattvas and make de- 
mands on them ??. 

Honourable Kasyapa, if at- 
tacked (fddita) by a dragon- 
elephant (Kufijaro nagah), an ass 
(gardabha) is unable to resist it 
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(ratha), a vehicle (ydna), some vessels (bhd- 
jana), \arge or small, or an army (send). 


Beggars (ydcaka) who thus press Bodhi- 
sativas are, mostly, Bedhisattvas estab- 
lished in inconceivable liberation (acitya- 
vimoksa). It is through skillful means 
(upayak ausalyena) that they do these things 
so as to test Bodhisattvas and to demon- 
strate the solidity of their high resolve 
(adhyGSayasaérata). And why? They are 
great Bodhisattvas who are very cruel 
(aiiraudra) and who, for the benefit of 
beings (satrvdndm hitaya) manifest such 
difficult things. The worldly (prthagjana) 
and the foolish (éd/a} do not have such 
a power (anubhdva) and cannot behave 
like beggars by thus pressing Bodhisattvas. 


Mahakasyapa, just as a glow-worm 
{khadyotaka) cannot eclipse the solar disc 
(siryamandata), so the worldly (prthagjana) 
and the foolish (bd/a) are not capable of 
behaving like beggars by thus pressing 
Bodhisattvas. 


Mahakasyapa, if a dragon-elephant 
(Kufijaro ndgah) attacks it, an ass (gardabha) 
does not resist. It is only a dragon- 
elephant that can contest with a dragon-ele- 


22 This paragraph is missing in Cn and K. — Regarding the khadyotaka, see above, 


TIT, § 22, note 46. 
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(na sahate). Equally, O Honour- 
able Mahakasyapa, someone who 
is not a Bodhisattva cannot cause 
difficuities (sarmkata) to a Bodhi- 
sattva; it is only a Bodhisattva 
who can cause difficulties to a 
Bodhisattva, and only a Bodhi- 
sattva can resist the attacks of 
another Bodhisattva. 
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phant. Equally, the worldly (prthagjana) 
and the foolish (4d/a) do not have the 
power to press a Bodhisattva. Only a 
Bodhisattva can contest with another 
Bodhisattva. 


Such is, O Honourable Mahakgéyapa, the entry into the power of 
the knowledge of means (upayajfdnabaiapravesa) proper toa Bodhisattva 
established in inconceivable liberation (acintyavimoksasthabodhisattva). 


When Vimalakirti had given this ad- 
dress, cight thousand Bodhisattvas ob- 
tained the realm of this inconceivable 
liberation, this realm which is penetrated 
by the power of the knowledge of skillful 
means. 


CHAPTER SIX 
THE GODDESS 


[The Inexistence of a Living Being | 


1. Then Mafijuésri the crown prince said to the Licchavi Vimalakirti: 
Worthy man (satpurusa), how should a Bodhisattva see all beings 
(katham bodhisattvena sarvasattva drastavyah)? 

Vimalakirti replied : Mafijusri, a Bodhisattva should see all beings? as 


1. an intelligent man (daksapu- 1. a master illusionist (mayakdra) sees 
rusa) sees the moon in the water the object created by his illusion, 
(udakacandra), 

2. an abie illusionist (dakso 2. a clever man sees the moon in the 


mayakdarah) sees a man created water {udakacandra)?. 
by an able illusionist Gndéyadkara- 
nirmitapurusa). 
3. as a reflection in a mirror (a4darsamandale pratibimbam), 
4, the water of a mirage (naricyudaka), 
the sound of an echo (pratisrutkasvara), 
the massing of clouds in space (@kase megharasih), 
the starting point of a ball of foam (phenapinde purvantah), 
8. the appearance and disappearance of a bubble of water (budbudot- 
pattibhanga), 
9. the consistence of the trunk of a banana tree (kadaligarbhasdrata), 


Naw 


" The pudgaianairatmya is common to both Vehicles. For the Small Vehicle the 
five skandha, wrongly taken Lo be the Self, are not the Self and do not belong to the 
Self, but they nevertheless possess a self-nature (svab/dva) and specific marks (faksana). 
The Great Vehicle, which also proclaims the dharmanairdimya, goes even further still 
along the path of negation: dharmas, taken wrongly for the Self, are not only not 
the Self and do not belong to the Self, but are themselves without a self-nature 
(niksvabhava), without arising or extinction. It is mot enough to say that the Self does 
nol exist: the very notion is illogical. Here Vimalakirti develops, by increasing it 
considerably, the classic list of the ten comparisons (see above, I, §9, note 23) which 
illustrate the absurdily of the notion of a living being. 

? The Tibetan and Chinese versions introduce each of the 35 comparisons with 
the phrase; “‘The Bodhisattva should see all beings ...°" { have left out these wearisome 
Tepetitions. . 

3 H here reproduces K*s wording. 
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10. the course of a flash of lightning (vidyutsamkrama)*, 

11. the fifth great element (paficarnadhdatu), 

12. the sixth aggregate (sasshaskandha)*, 

13. the seventh (internal) basis of consciousness (saptamdyatana), 

14. the thirteenth basis of consciousness ({rayodasamayatana), 

15. the nineteenth element (navadasamadhaiu), 

16. the presence of a formed object in the world of no-form 
(Gripyadhdtau riapyavabhasah)®, 

17. the shoot growing out of a rotten seed (piitikabijdd ankura- 
pradurbhavah)’, 

18. the clothing made of tortoise hair (karmaromavastra)*, 

19. the taste for jesting in him who seeks death (martukame 
kridanandanam)?, 

20. the belief in a personality (satkdyadrsfi) in a Srotaapanna, 

21. a third rebirth here below (étiyabhava) in a Sakrdagamin, 

22. the descent of an Anagamin into a womb (garbhavakranti), 

23. the presence of craving (raga), hatred (dvesa) and delusion 
(moha) in an Arhat?®, 

24. the thoughts of avarice (mdtsarya), immorality (dauhsilya), 
animosity (vydpada) and hostility (vifinisa) in a Bodhisattva in 
possession of patience (Asantiprdpta), 

25. the pervasions of the passions (vdsand) in a Tathagata, 

26. the sight of colours (riépadarsana) in a man blind from birth 
(jatyandha), 

27, the inhalations and exhalations (G@/vdsaprasvasa) in an ascetic 
dwelling in the recollection of extinction (nirodhasamdpatti), 

28. the tracks of a bird in the air (@kdse Sakuneh padam)"", 


* K: “The length of life of a Nash of lightning”. 

5 Comparisons No. 12, 14 and 15, which are missing in Tibetan and Cn, are found 
in K and H. These are comparisons already used by the Vibhasa, T 1545, ch. 76, p. 393 a 22. 

® Read, with N: gzugs med pa dag la gzugs snan ba ttar, 

7 Regarding patikabija, of. V, § 19, note 18. 

8 The expression kérmaroman, verified by H, is classical: cf. Madh. vrtti, p. 100,/; 
180,7. In Tibetan we have shal pahi spu — mandikaroman ‘frog's hair’. Cn and K 
omit this comparison. 

2 Missing in Cn and K. 

10 K: “The triple poison (frivisa) in an Arhat’’. 

‘t An old comparison already used in the Dhammapada, v. 92, 93, and the 
Theragatha, v. 92: dkdse va sakuntanam padam tassa durannayam. — Also see 
Dagabhimika, p. 10,/7-/8: yathdntarikse Sakunehk padam budhair vaktum na sakyam 
na ca darsanopagam. 
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29. the erection of a penis (/argularohana) in an eunuch (pandaka) ‘?, 

30. the confinement of a sterile woman (bandhyaprasitti), 

31. the passions (k/esa) — absolutely unarisen (anutpanna) — in 
the transformations created by the Tathagata (tathdgatanirmdna), 

32. the visions of a dream (svapnadarsana) after awakening, 

33. the passions (k/eSa) in an undiscriminating being (asamkalpa), 

34, a fire breaking out without cause [K var: a fire without smoke], 

35, the passage of one who has achieved Nirvana’? to a new 
existence (parinirvrtasya pratisamdhih). 


O Mafijusri, it is thus that a 
Bodhisattva who exactly under- 
stands Anatman considers (pratya- 
veksate) all beings +. 


It is thus that a Bodhisattva should 
consider all beings. And why? Because 
all dharmas are originally empty (adistinya) 
and because in reality there is neither 
dtman nor sattya, 


[Goodwiif *>] 


2. Majfijusri said: Son of good family (kudaputra), if a Bodhisattva 
considers (pratyaveksate) all beings in this way, how does he produce 
great goodwill (Gnahdmaitri) towards them? 


Vimalakirti replied: 

Majdjusri, a Bodhisattva who 
considers them thus, says to him- 
self: “I am going to expound 
the Law to beings in_ the 
way that I have understood it’’. 
Thus he produces towards all 
beings a goodwill which is truly 
protective (bhiitasaranamaitri). 


A Bodhisattva who considers beings 
in this way says to himself: “I am going 
to expound this Law to beings so that 
they clearly understand it’. It is thus that 
he truly exercises great goodwill (ma/tri) 
and he gives to beings a definitive 
happiness (atyantasukha). 


So it is that a Bodhisattva exercises: 
a calmed (upasdnia) goodwill because it is free from attachment 


(upadana), 


a goodwill without warmth (afdépa) because it is without passion 


(nisklesa), 


"2 Missing in Cn and K. 


13H replaces “one who has achieved Nirvana’ by “Arhat’*. 


'# K concludes in the same way. 


15 Compare this and the following section with the canonical definition of the four 
apramana, also known as brahmavihdara: cf. WooDWARD, Concordance, Il, p. 138 a s.v. 
mettasahagatena cetasd; Koga, VIII, p. 196 sq. 

Here, at the end of § 2, H adds a whole series of qualifications which do not appear 


in Tibetan, Cn and K. 
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an exact (yathdbhita) goodwill because it is the same (sama) in the 
three phases of time (tryadhvan), 

a goodwill without obstacle (aniruddha) because it avoids the invasion 
of the passions (paryutthdna), 

a goodwill without duality (advaya) for it is not related (asamsrsta) 
to the internal (adhyatmam) and the external (bahirdha), 

an unshakable (aksobhya) goodwill because it is absolutely fast 
(atyantaparyavasita), 

a firm (drdha) goodwill because its high resolve (adhydSaya) is as 
indestructible (abhedya) as a diamond (vajra), 

a completely pure (varifuddha) goodwill because it is naturally pure 
{svabhavaparisuddha), 

an even (sama) goodwill because an even (sama) goodwill '* because it 
its good intentions (dSaya) are _ is the same as space (akasasama), 
the same (sama), 

a goodwill of an Arhat because it is the slayer of enemies (arindm 
hatatvat)'7, 

a goodwill of a Pratyekabuddha because it does not rely on a teacher (@cdrya), 

a goodwill of a Bodhisattva because, ceaselessly (satatam), it ripens 
(paripacayati) beings, 
a goodwill of a Tathagata because it penetrates (anubodhate) the 
suchness (tathatda) of dharmas, 

a goodwill of a Buddha because it awakens beings from their 
somnolence {sattvdn svapndd vibodhayati), 

an innate (svarasamaya) goodwill because it is spontaneously en- 
lightened (svarasendbhisambuddha) **, 

a goodwill of awakening (bodhi) because it is of even flavour 
(samarasa), 

a goodwill without uncalled-for affirmation (andropa) because it 
is free of affection (arunaya) and aversion (pratigha), 

a goodwill of great compassion (nahdkarund) because it brings 
about the shining (avabhdsayati) of the Great Vehicle (nahkdydna), 

a goodwill without repugnance a goodwill without dispute (arana) 
(aparikheda) because it takes into because it takes into account {pratya- 


46K: “A goodwill without limit (aparyanta)”. 

17 Here Vimalakirti is exploiting one of the many fanciful etymologies of the word 
Achat: arinam ardnafi ca hattata (cf. Sumangalavilasini, I, p. 146,10; NAGARIUNA, 
Traité, p. 127). 

48 K: “A spontaneous goodwill! for it exists’ without! cause”’. 
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account (pratyaveksate) emptiness veksate) Non-Self (anatman); a goodwill 


(Sanya) and Non-Self (andtman), without repugnance (parikheda) because 
it takes into account intrinsic emptiness 


(svabhdvasunya), 

a goodwill which practises the giving of the Law (dharmaddana) because 
it is not of those teachers who close their fists (ac@ryamusti)'°, 

a goodwill which observes pure morality (Sila) because it helps ripen 
immoral beings (duhSilasativan paripacayati), 

a goodwill which observes patience (Asanti) because it protects (pa/ayati) 
its own person and that of others so as to avoid all offence (upaghdta), 

a vigorous (virya) goodwill a goodwill concerned with vigour (virya) 
because it bears the burden of Uecause it undertakes the welfare and 
all beings (sarvasattvénam bhadram 4pPiness (hitasukha) of all beings, 
dnayati), 

a goodwill which devotes itself to transic meditation (dhydna), but only 
because it abstains from tasting its flavour (rasadsvddana)?°, 

a goodwill filled with wisdom a gocdwill which cultivates wisdom 
(prajfiad) because it obtains it (prajfid) because, at all times, it under- 
(prapnoti) in due time, stands the Law clearly, 

a goodwill linked to skillful means (upaya), because everywhere 
(sarvatra) it shows the way (dvardni deSayati), 

a goodwill which cultivates good vows (pranidhdna) because it is led (samudanira) 
by innumerable great vows (apramanamahdpranidhana), 

a goodwill which exercises great power (bala) because il accomplishes (sddhayati) 
all great things, 

a goodwill which cultivates knowledge (jfidna) because it discerns (vifandir) the 
nature (svabhdva} and marks (faksana) of dharmas, 

a goodwill which exercises the super-knowledges (abhijria} because it does not 
disprove the nature (svabhdva) and marks (/aksana) of dharmas, 

a goodwill which exercises the means of conversion (samgrahavastu) because it 
adroitly (vpdyena) wins over (samgrhndti) al) beings, 

a goodwill of detachment (asaiga) because it is free from all obstacles (avarana) 
and defilements (samkiesa), 

a goodwill without falseness (dambha) because of the purity of its 
good intentions (aSayavisuddhi), 

a goodwill without hypocrisy (mraksa) because of the purity of its efforts (yoga- 
visuddhi), 


18 To make known his unwillingness to teach, the master closes his fist: cf. Digha, 
Il, p. 100,4; Samyutta, V, p. 153,29; Sanskrit Mahdparinirvana, p. 196; Lalitavistara, 
p. 179,/2; KaSyapaparivarta, § 1; Bodh. bhiimi, p. 41,28; 106,48; 363,/4. 

2° See above, II, § 3, note 10. 


158 Ch. VI, §3-4 


a goodwill without guile (Sathya) a goodwill without guile (Sathya) because 
because it acts according to its _ it is free from artifice (akrérinna), 
good intentions (@saya), 

a goodwill of high resolve (adhydasaya) because it is undefiled 
(niskleSa), 

a goodwill without illusion (mdya) because it is without artifice 
(akririma), 

a goodwill of happiness (sukfha) because it leads (nivesayari) into 
the happiness of the Buddhas (6uddhasukha), 

Such is, O Majfyusri, the great goodwill (mahamaitri) of the 
Bodhisattva. 


[Compassion, Joy and Equanimity] 


3. Marj. — What is the preat compassion Gnahdkarund) of the 
Bodhisattva? 

Vim. — It is the abandoning {paritydga) to beings without retaining any 
of all good roots (Ausalamiila) enacted (kta) or accumulated (upacita)?". 

Manj. — What is the great joy (mahdamudita) of the Bodhisattva? 

Vim. — It is rejoicing in (saw- It is rejoicing in and not regretting bene- 
manasya) and not regretting (akau- _fiting (arthakriya) all beings, 
krtya) giving. 

Moai. — What is the great equanimity Q@mahopeksda) of the Bodhi- 
sativa? 

Vim. — It is benefiting (arthakriyd) impartially without hope of reward 
(vipaka). 

[Baselessness 77] 


4. Samsdarabhayabhitena kim pratisartavyam — aha: samsarabhaya- 
Bhitena, Maifiyusrir, bodhisattvena buddhamahadtmydam pratisartavyam. 
aha: buddhamahatmyasthatukamena kutra sthatavyam. — aha: buddha- 
mahdtmye sthatukdmena sarvasattvasamatadyam sthafavyam. — Gha: 
sarvasattvasamatayam sthatukamena kutra sthdtavyam. — Gha: sar- 
vasattvasamatayam sthatuka@mena sarvasatlvapramoksdya sthatavyam?>., 


Marj. — A Bodhisattva beset by the fear of rebirth, to where 
should he withdraw? 


24 On the difference between an action which is done (Krta) and which is accumulated 
(upacita), see Koga, IV, p. 114; 242-244. 

22 Regarding baselessness in the Madhyamaka system, see Introduction, p. ExIx- 
LxXx11. 

23 Exact from the original text quoted in the Siksasamuccaya, p. 145, 21-15. 
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Vim. — A Bodhisattva beset by the fear of rebirth should withdraw 
into the magnanimity of the Buddhas. 

Maij.—He who desires to abide in the magnanimity of the Buddhas, 
where should he abide? 

Vim. — He who desires to abide in the magnanimity of the Buddhas 
should abide in the sameness of all beings. 


Manj. — He who desires to abide in the sameness of all beings, 
where should he abide? 
Vim. — He who desires to abide in the sameness of all beings 


should seek to deliver all beings. 
5. Manj. — He who desires to deliver all beings, what should he do? 
Vim. — He who desires to deliver all beings should free them from 
their passions (k/esa). 


Manj. — He who desires to free them fom their passions, what 
effort should he make (kim prayoktavyam)? 
Vir. — He who desires to He who desires to destroy the passions 


destroy their passions should ex- of all beings should cultivate investigation 
creise right effort (voniso pray ok- (pariksa) and right mental activity (yeniso 
tavyam) manasikara). 

Many. — With what kind of He who desires to cultivate investigation 
effort (prayoga) should he exert 4nd right mental activity, what should he 
himself rightly (yonisah)? Saeeee 

Vim. — He should rightly make He who desires to cultivate investiga- 
the effort concerning non-arising ‘ion and right mentat activity should 


{anutpada) and non-extinction cultivate the non-arising (anutpdda) and 
non-extinction (@tirodha) of dharmas. 


(anirodha). 
Manj. —- What does not arise Which are the dhatmas that do not 
and what is not extinguished ? arise and which are the dharmas that are 
not extinguished? 
Vim. — Bad (akuSala) dharmas do not arise (soipadyante) and 


good ones (kuSala) are not extinguished. 
Marj. — What is the root (mia) of good and bad dharmas? 
Vim. — They have ‘‘aggregation”’ (kaya) as their root 2+. 
Manvj. — What is the root of aggregation? 
Vim. — The root of aggregation is craving (Kamardga). 
Manj. — What is the root of craving? 
Vim. — The root of craving is false imagination (abhitaparikalpa). 


+4 Here the Tibetan renders kdva by byigs tshogs, a term which appears in the 
expression digs tshogs fa lia ba = satkadvadrsti “belief in the aggregation of perishable 
things”. 
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6. Abhitaparikalpasya kim mitlam. — aha: viparyastad samjfid mi- 
lam. — Gha: viparyastayah samjfayah kim miilam. — aha: apratistha- 
nam milam. — dha? apratisthayah kim mitam. — aha: yan, Mafijusrir, 
apratisthanam na tasya kimcin muiam iti hy apratisthanamilapra- 
tisthitah sarvadharmah **. 

Mafj. — What is the root of false imagination? 

Vim. — The root of false imagination is distorted perception. 

Mafj. — What is the root of distorted perception? 

Vim. — The root of distorted perception is the absence of a basis 


(apratisthana). 
Maiij. — What is the root of the absence of a basis? 
Vim. — O, Maijijusri, this absence of a basis has no root; that 


is why all dharmas rest on a baseless root. 


[The Devi and the Miracle of the Flowers] 


7. Then a goddess (devi) who lived in the house (grha) of Vimalakirti, 
having heard this teaching of the Law (dharmanirdesa) by the Bodhi- 
sattva Mahasattvas, was filled with astonishment (4scaryaprdpta): well-pleased 
(tusta), delighted (udagra), transported (a@ttamandh), she took on a 
gross material form (auddrikam dtmabhavam abhisamdrsya)?© and 
scattered heavenly flowers over these great Bodhisattvas and great 
Listeners (divyaih puspais tan mahabodhisattvams tams ca mahasrdvakan 
avakirati sma). When she had cast them, the flowers that settled 
(avatirna) on the bodies of the Bodhisattvas fell to the ground (éhimau 
prapatanti sma), while those that settled on the bodies of the great 


25 Extract from the original text quoted in Siksasamuccaya, p. 264,6-9. — Santideva, 
in his Siksdsamuccaya, p. 264,3-5, introduces the quotation with the following thoughts: 

“IF samvpt? is baseless (anadhisthana), how can it exist? — Why should it not exist? 
In the same way that in the absence of a post, one can wrongly imagine that one can 
see a man. And which is the Sunyavadin who would allow in absolute truth 
{paramarthaias) the existence of a post which could be the support (dsraya) of the 
illusion that one sees a man (purusabhrdnti)? Dharmas are absolutely rootless (amula), 
for no root exists in reality (fattvatas). Thus as the Vimalakirtinirdesa teaches ..."’. 

Such is not the opinion of the Vijhanavadins. For them, the sarmvrri dharmas exist 
by reasons of a certain dharmaid or tathatd, i.c. Mind-only (vijfaptimdatraia), ineffable, 
devoid of imagining (parikalpita); then again, they are empty (sti1ya) by reason of a 
certam emptiness (the non-existence of parikalpiia). 

Regarding the Madhyamaka-Yogacira conflict, see especially L. pe LA VALLEE 
Poussin, Réflexions sur le Madhyamaka, MCB, Il, 1932-33, p. 47-54. 

2© Traditional expression: cf. Digha, IT, p. 210,5-6: ofarikam attabhdvam abhinim- 
minitvd patu bhavats. 
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Listeners remained clinging (sakta) there and did not fall to the 
ground. Then the great Listeners resorted to their psychic power 
(rddhi) to shake off (sarmdhoturn) these flowers; but the flowers did not 
fall away. 

8. Then the devi asked the Venerable (4yvsmoant) Sariputra: Honour- 
able (bhadanta) Sariputra, why do you shake off these flowers? 

Sariputra replied: Devi, flowers are not fitting (avogya) to the 
teligious?7; that is why we reject them (utsrjamah). 

The devi continued: Honourable Sariputra, say not so. And why? 
These flowers are perfectly fitting (yogya); it is only yourselves, Honourable 
Sirs, who are not fit. And why is this? These flowers are flowers free of 
concept (akalpaka) and free of discrimination {nirvikalpaka); it is only 
yourselves, the Elders (sthavira), who conceive them (ka/payatha) and 
discriminate (vikaipayatha) regarding them. Honourable Sariputra, 
among those who have renounced the world to take up the religious 
discipline so well expounded (svakhydtadharmavinaye pravrajitah), these 
concepts (Kalpana) and discriminations (vikalpana) are not fitting 
(avogya); it is those who conceive of neither concepts nor discriminations 
who are fit (yukta). 


Honourable Sariputra, look well (pasya) on these Bodhisattva 
Mahasattvas: the flowers do not cling to them because they have 


dropped concepts and discriminations. Now look at the Listeners: the flowers 
cling to their bodies because they have not dropped all concepts and discriminations. 


Thus non-human spirits (avnanusya) have a hold (avat@ram labhante)?° 
on a fearful man (SAitajatiya), but cannot penetrate him who has no fear 
(visdrada). Equally, forms (rapa), sounds (sabda), odours (gandha), 
tastes (rasa) and tangibles (sprastavya) have a hold on those who 
are fearful of the dangers of rebirth (samsarabhayabhita); but what 
could they do against those who no longer fear the passions of the 
world of formations (samskdraklesabhayavigata)y? 

Flowers cling to those who have not yet dispelled the pervasions 
of the passions (apariksinavasana); they do not cling to those who 


27 The seventh siks@pada forbids monks the use of garlands, perfumes and other 
adornments: maldgandhavilepanadharanamandanavibhusanatthana (Vinaya, 1, p. 83.37; 
Anguttara, I, p. 212,/9). 

78 Regarding avadra (in Pali, vtdra) in the sense of aggression, cf. Woopwarp, 
Concordance, 1, p. 445, 5.¥. fabhati otaram, otardpekkho, EDGERTON, Hybrid Sanskrit 
Dictionary, p. 7| b,s.v. avatara, No. 4. Add to the references given by the latter, Astasah., 
p. 243,22; 885,26, Saddharmapund., p. 400,/0; 474.6; 476.8, below, XH, § 22, note 39. 


162 Ch. VI, §9 


have dispelled them (pariksinavdsana). That is why they do not cling 
to the bodies (of these Bodhisattvas) who have dispelled all the 
pervasions of the passions. 


[Deliverance] 


9, Then the Venerable Sariputra asked the devi: Devi, how long ago 
(Kiyacciram) did you come to this house? 

Devi. — I have been here since the instant that Sdriputra the Elder 
(sthavira) entered deliverance (vimukti). 

Sarip. — Devi, have you been in this house for a long time? 

Devi. — Has Sariputra the Elder been in a state of deliverance for 
a long time? 

Upon which, Sariputra the Elder kept silent (sisnimbhita) and did 
not reply. 

The devi continued: Elder (stha- The devi continued: Elder, you are a 
vira), you, the foremost among great Listener (Sra@vaka), endowed with 
the great sages (rmahdprajhavatam Sreal snisdom (prajria) and great eloquence 

(pratibhdna). And over this small ques- 
agryah), you say nothing, you tion, you keep silent and do not answer 
turn away and do not answer 4 all! 
the question! 

Sarip. — Deliverance (vimukti) being inexpressible (anabhilapya), 
I do not know what to say concerning it?”. 

Devi. — The syllables pronounced by the Elder are all marks of 
deliverance (yany aksardni sthavirenoktani tani sarvani virnuk tilaksandani). 
And why? 

This deliverance is neither inward, nor outward nor apart from 
either (na sa vimuktir adhyditmam na bahirdha nobhayam antarena): 
it is to be found in the middle (#tadhye)*°. Equally, syllables (aksara) are 
neither inward, nor outward nor apart from either: they are to be found in 
the middle. That is why, O Venerable Sariputra, you must not speak at 
all of deliverance as being apart from syllables. And why? 


2° The earliest texts acknowledge that nothing can be said of one who has “‘gone” 
{cf. Sultanipata, v. 1076). 

30 K translates: “This deliverance is neither inward, nor outward nor between 
the two (nebhayam antarena)’; The Tibetan and H understand: “neither inward nor 
outward nor without the two”. In Sanskrit the word antarena “between, without” 
allows both interpretations. However H adds further: “it is to be found in the middle”. 
This addition seems to me to be a Vijfidnavadin interpolation, for from the Vimalakirti's 
point of view, deliverance, which cannot be obtained, does not exist at all. 
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Because deliverance and all dharmas 
are by nature the same (svab/fdvasanra). 


Because the sameness of all 
dharmas (sarvadharmasamata) 
constitutes holy deliverance (arya- 
vimukti). 

Sarip. —- But is it not the destruction of craving (raga), hatred 
{dvesa) and delusion (moha) that constitutes deliverance? 

Devi. — It is for the distracted (abhimdnika) that the Buddha said: 

“The exhaustion of craving, hatred and delusion, this is what is 
called deliverance” (rdgakkhayo dosakkhayo mohakkhayo ayam vuccati 
bhikkhave muttiy?!, But for those who are not at all distracted 
(anabhimanika) he has said that craving, hatred and delusion are in 
themselves (svabhavena) deliverance. 


(Wisdom and Eloquence] 


10. Then the Venerable Sdriputra said to the devi: Excellent, 
excellent (sddhu), O Goddess. What have you obtained (Kim prdpya), 
what have you achieved (Kim sdksaikrtya) so as to possess sach wisdom 
(evamripa prajad) and such eloquence (evamriipam pratibhanam)? 

Devi. — It is because I have not obtained anything, not achieved 
anything that my wisdom and my eloquence are such. Those who think 
they have obtained or achieved something are the distracted ones 
(abhimanika) in the religious discipline so well expounded (svakhydta- 
dharmavinaya). 


[The Triple Vehicle] 


11. Sarip. — Goddess, do you 
belong to the Vehicle of the List- 
eners (srdvakayanika), the Vehicle 
of the Solitary Buddhas (pratyeka- 
buddhayGnika) or the Great Ve- 
hicle ((nahdyanika)? 

Devi. — Because 1 expound 
-(deSaydmi) the vehicle of the List- 
eners, I am a Sravakaydnika; 
because I have passed through 
the door of the twelve limbed 


Sarip. — In which of the three Vehicles 
did you set out (samprasthita)? 

Devi. —- I set out in all three Vehicles 
al once. 

Sarip. — With what hidden intention 
(kim samdhdya) do you say that? 


Devi. — Because | always expound the 
Great Vehicle so that others may hear 
it, Iam a Sravakayanika ; because I have 
understood for myself (svaras) the true 
nature of dharmas (bhitadharmara), | am 


*' Canonical saying: cf. Samyutia, IIT, p. 26,6: 26.28; IV, p. 251,79: 261,29; 


359,/1; 360.5; 362,7, with slight variations. 
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dependent co-production (dvdda- a Pratyekabuddhayanika; because I never 
Sdngapratityasamutpadamukha), abandon great goodwill (maifri) and great 
lam a Pratyekabuddhayanika; compassion (karumd), 1 am a Mahayanika. 


b I bead : Besides, © Sariputra, because I convert 
eCAUSE never abandon: prea beings who follow the Vehicle of the 


compassion (mahakarund), 1 am Listeners, I am a Sravakayanika; because 
a Mahidyanika 37. 1 convert beings who follow the Vehicle 
of the Solitary Buddhas, I am a Pratyeka- 
buddhay&nika; because I convert beings 
who follow the unsurpassable Vehicle 
{anuttarayana), 1 am a Mahaydanika. 


37 In K, § 11 is translated in the following way: 

Sariputra asks the Devi: “Which of the three Vehicles do you pursue? 

The Devi replies: Because I convert beings through the law of the Sravakas, I am 
a Sravaka; because I convert beings through the taw of causation (nid@nadharma), 
Jam a Pratyekabuddha; because I convert beings through the law of greal compassion 
(mahdkarund), 1 am a Mahayanika. — As can be seen, K is close to the Tibetan; 
H is much more developed. 

The Vimalakirti does not teach the One Vehicle as clearly as other Mahdyanasiitras. 
Among these we can quote: 

1. Prajfiapacamitastotra of Rahulabhadra (reproduced at the beginning of several 
of the Prajiia manuscripts): 

Buddhaih pratpekabuddhais ca sravakais ca nisevita, 
mar gas tvam eko moksasya, nasty anya iti niscayah. 

“You are cultivated by the Buddhas, Pratyekabuddhas and Sravakas. You are the 
single path to deliverance; there is no other: this is certain” 

2. Saddharmapund., p. 40,13-i5: ekam evaham ydnam arabhya sattvanam dharmam 
deSayami yad idam buddhaydnam, na kimcid dvitiyam va trtiyam va yanam samvidyate. 

“It is for a single Vehicle only that J expound the Law to beings. A second or third 
Vehicle absolutely does not exist’’. 

3. Ibid., p. 46,1/-14; 

Ekam hi yanam dvitiyam na vidyate 
trtiyam hi naivasti kadaci loke, 
Anyatrupay@ purusottamanam 
yad yanandanatvupadarsayanti. 
Bauddhasya jfianasya prakaSsanartham 
loke samutpadyati lokandthah. 
Ekam hi karyam dvitiyam na vidyate 
na hinaydnena nayanti buddhah. 

“There is only one Vehicle, a second one does not exist; mor is there a third one 
either, anywhere whatsoever in the world, except in the case where, making use of the 
means fat their disposal], the Best of men teach that there are several Vehicles. 
It is in order to explain the knowledge of the Buddhas that the Leader of the world 
is born in the world; the Buddhas, in fact, have only a single aim, and do not have 
a second one; they do not transport [men] in a wretched Vehicle” [Translated after E. 
Buornouf]. 

4. Sarvadharmavaipulyasamgraha, quoted in ‘Sikgadaniuecaya, p. 95, 1S: na maya 
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12. Honourable Sariputra, just 
as he who enters a Campaka 


165 


Sariputra, just as a man entering a 
Campaka wood smells only the perfume 


of the Campaka and feels no pleasure 
in inhaling the scents of other essences, 
so those who live in this house smell 
only the perfume of the virtues (guna) 
of the Mahayana and do not at all 
appreciate the scents of the virtues of the 
Sravakas or the Pratyekabuddhas. It is 
because this house is always perfumed 
(vdsita) with the exquisite fragrances of 
all the Buddhas. 


wood does not smell the (unpleas- 
ant) odour of an Eranda (castor- 
oil plant), but only smells the 
fragrance (gandha) of the Cam- 
paka (magnolia), so those who 
live in this house perfumed with 
the virtues of the Buddhadharma 
(buddhadh armagunagandhopeta) 
do not smell the scent of the 
Listeners (Sravaka) or that of the 
Pratyekabuddhas. 

Honourable Sariputra, the Sa- 
kras, Brahmas, Lokapdlas, Devas, 


Sariputra, the Sakras, Brahmas, Ca- 
turmaharajika devas, Nagas, Yaksas, Asu- 


prthak kascid dharmah Sravakayanasamprayuktah pratyekabuddhaydnasamprayukto ma- 
haydnasamprayukto desitah. tat te mohapurusad imam mama dharmam nandkarisyanti. 
idam Srévakanam desitam idam pratyekabuddhdndm idam bodhisattvandm iri. sa ndndtva- 
sanynaya saddharmam pratiksipati. 

“Never have I separately expounded a law in relation to the Sravaka Vehicle, 
a law in relation to the Pratyekabuddha Vehicle, a law in relation to the Great Vehicle. 
But foolish people will bring such distinctions to bear on my words, saying: this has 
been expounded to the Sravakas, that to the Pratyekabuddhas and that again to the 
Bodhisattvas. It is by conceiving such distinctions that one goes against the Good Law’’. 

5. Lankavatara, p. 135,2-5 (cf. P. DEMIEVILLE, Concile de Lhasa, p. 53, 132): 

yanandm nasti vai nisjha padvac ciftam pravartate, 

citte ta vai paravrite na ydnam na ca yaninah. 
yanavyavasthanam naivdsti yanam ekam vadamy aham, 
parikarsanadriham baidndm ydnabhedam vaddmy aham. 

“There is nothing that could be definitive concerning the Vehicles, while the mind 
is at work. When the mind is converted, there is neither Vehicle nor Vehicle-user. 
The non-establishment of an old Vehicle, this is what I call the One Vehicle. It is in 
order to train the foolish that I speak of a multiplicity of Vehicles”. 

For Vimalakirti as well, the One Vehicle is the absence of any Vehicle. He indubitably 
launched, in Ch. TI, § 22, a violent attack on the Sradvakas whom he compares with 
those who are born blind. But, in Ch. VIII, §5 and 30, he will deny any distinction 
between Sravaka mind and Bodhisattva mind, between good and bad paths to salvation. 

To expound the Law, teach a Vehicle, “it is as if an iNusionary man was speaking 
to other illusionary men". What instruction could there be on anything whatsoever? 
“The word instructor is an uncalled-for affirmation; the word listener is also an 
uncalled-for affirmation. Where there exists no uncalled-for affirmation, there is no-one 
to instruct, to hear or to understand” (III, § 7). 

As for the rest, “there is no-one who is not already in Parinirvana™ (IM, §51); 
so what is the use of expounding a particular Vehicle of salvation? 
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Nagas, Yaksas, Gandharvas, Asu- 
ras, Garudas, Kimnaras and Ma- 
horagas, who live in this house, 
hear the Law from the lips of 
this worthy man (satpurusa) and, 
because of the fragrance of the 
virtues of the Buddha (4uddha- 
gunagandha), hasten to produce 
the thought of Enlightenment 
(bodhicitta). 

Honourable Sariputra, I, who 
have been in this house for twelve 
years, have only heard mention 
(Katha) here of great goodwill 
(mahamaitri), great compassion 
(mahakaruna) and the inconceiv- 
able attributes of the Buddhas 
(acintyabuddhadkarma); I have not 
heard anything regarding the Sra- 
vakas and Pratyekabuddhas. 


Ch. VI, §13 


ras and, in general, all the Manusyas 
and Amanusyas who enter this house 
encounter this worthy man, serve him 
(satkurvanti), venerate him (gurukurvanti), 
pay homage to him (pajayani) and listen 
to the great Law: all produce the thought 
of great Enlightenment (mahdbodhicitra) 
and depart once more from this house 
with the exquisite fragrance of all the 
virtues of the Buddhas. 


Sariputra, 1 have lived in this house 
for twelve years; never have I heard 
mention here of anything concerning the 
Sravakas and the Pratyekabuddhas; I have 
only heard mention here of the Great 
Vehicle, the practices (caryd} of the Bodhi- 
sattvas, great goodwill, great compassion 
and the inconceivable attributes of the 
Buddhas. 


[The Fight Wonders of Vimalakirti’s House] 


13. Honourable Sariputra, in this house, there are continually 
(satatasamitam) in evidence eight wonderful and extraordinary things 
(aScaryddbhutadharma): What are these eight? 

1. Because of the golden-hued brilliance (suvarnavarnaprabha) which 
shines here continually (saiatasamitam), there is no longer any difference 
between night (rdtfri) and day (divasa); and it could not be said that 
the moon (candra)} and the sun (surya) illumine this house: such is 
the first wonder (ascaryddbhutadharma). 

2. Punar aparam bhadanta Sariputra ye pravisantidam grham tesam 
sarmananiarapravistanam sarvaklesa na badhante ‘yam dvitiya ascaryad- 
bhute dharmah 3+. 

Furthermore, Honourable Sariputra, all beings —- human (manusya) 
or non-human (amanusya) —— who come into this house have no sconer 
entered than no passion torments them any longer: such is the second 
wonderful and extraordinary thing. 


33 Extract from the original text, quoted in the Siksasamuccaya, p. 269,/]-12. 
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3. Furthermore, Honourable Sariputra, this house is never deserted 
by Sakra, Brahma, the Lokapilas nor by the Bodhisattvas who have 
come from other Buddha-fields (anvabuddhaksetrasamnipatita): such 
is the third wonder. 

4. Furthermore, Honourable Sariputra, this house is never deprived 
of the sounds of the Law (dharmasabda) nor mention of the six 
perfections (safpdramitdasamprayuktakatha), nor mention of the irre- 
versible wheel of the Law (avaivartikadharmacakrasamprayuktakatha): 
such is the fourth wonder. 

5. Furthermore, Honourable Sariputra, in this house, there can 
always be heard the drums (dundubhi), songs (samgita) and music 
(vadya) of gods and men (devamanusya), and from these drums 
emanate at all times (sarvakdai/e) the innumerable (hundreds of thousands 
of) sounds of the Law of the Buddhas (6uddhadharmasabda): such 
is the fifth wonder. 

6. Furthermore, Honourable Sariputra, in this house, there are 
always to be found the four inexhaustible great treasures (ak sayamahdani- 
dhana), filled with all the jewels (sarvaratmaparipirna) **, Their power 


34 Reference to the four great treasures (ahdnidhi, mahanidkdna) of which Buddhist 
tradition speaks. They bear the names of their guardians, the carvdro mahdrajas 
caturmahanidhisthah (Divyavadina, p. 61,J-2) or catvare nidha@nddhipatayo ndgarajano 
(Mahavastu, IJ, p. 383,20). According to most of the sources, they will appear on 
Maitreya’s advent as Buddha. According lo others (No. 4 and 5 below), they are 
already in existence and are made use of by the local inhabitants, every seven years, 
on the seventh day of the seventh month: 

|. A stanza tells where they are located: 

Pingalas ca Kalingesu, Mithildyart ca Pandukah, 
Elapatras ca Gandhare, Sankho Vardnasipure. 

Cf. Divyavadana, p. 61,3-+4; Vin. of the Milasarv., T 1448, ch, 6, p. 25 @ 12-15; 
Maitreyavyakarana, T 455, p. 426 ¢ 1-4. 

2. As under |, with the difference that Pingala is located in Surastra: cf. Ekottara, 
T 125, ch. 44, p. 788 @ 14-18; ch. 49, p. 818 c 6-18; 819 @ 16-17; Maitreyavyakarana, 
T 453, p. 421 & 19-22; T 454, p. 424 @ 26-28; T 456, p. 430 2 10-£3. 

3. As under i, with the difference that Panduka is located in Bcom-brlag = 
Mathura: cf. the Tibetan version of the Maitreyavyakarana, ed. S. Lévi, Mélanges 
Linossier, 11, p. 384, v. 24; ed. N. Dury. Gilgit Manuscripts, IV, p. 194,/3-16. 

4, As under 1, with the difference that Panduka is located in Vidisa: cf. UpasakaS$ila- 
stitra, T 1488, ch. 5, p. 1063 a. 

5. As under 1, with the difference that Elapatra is located in Taksasila: cf. Mahavastu, 
TH, p. 383,18-19: caivare mahdnidhayo: Samkho Varaénasydm, Mithilayam Padumo, 
Kalingesu Pimgalo, Taksasilayam Elapatiro. 

6. Elapatra in the Northern region, in the town of Taksasila; Panduka in Kalinga 
country, in the town of Mithila; Pihgala in Vidisa country, in the town of Surdstra; 
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is such that all beings, poor (daridra), unhappy (dina) and wretched 
(krpana), who come to take them are all laden without these treasures 
ever being exhausted: such is the sixth wonder. 

7. Furthermore, Honourable Sariputra, in this house, the Tathagatas 
Sakyamuni, Amitabha, Aksobhya, Ratnasri, Ratnarcis, Ratnacandra, 
Ratnavytha, Dusprasaha, Sarvarthasiddha, Ratnabahula, Simhakirti, 
Simhasvara?* and the innumerable Tathagatas of the ten regions 
(dasadik tathagata) all hasten hither in due time at the first wish of this 
worthy man (tasya satpurusasya sahacittamdtrena) and come to expound 
the introduction to the Law (dharmamukhapravesa) called the Tathd- 
gataguhyaka*®; after having expounded it, they go back (nivartante): 
such is the seventh wonder. 


§ankha in Kaéi country, in the town of Varanasi: cf. the Sitra of the Conversion of 
the seven Sons by Anathapindada, T 140, p. 862 d. 

7. Treasure of gold in Gandhiara, guarded by the naga Elapatra; treasure of silver 
guarded by the naga Panduka; treasure of mani in Surdstra, guarded by the naga 
Pingala; treasure of vaidérya in Varanasi: cf. Maitreyavyakarana, T 457, p. 434 c. 

8. Simple mention of the four treasures in the Purvdparaniasutra of ihe Madhyama, 
T 26, ch. 14, p. 513 @ 15. 

9, In the Hsi yii chi, T 2087, ch. 3, p. 884 ¢ 8-11, Hstian-tsang describes, in the 
region of Taksasild, about thirty li to the south-east of Elapatra the dragon's pool, 
one of ASoka’s sttipas, a hundred feet high. This stipa marked the spot where one of 
the four great treasures should emerge spontaneously when Maitreya becomes Buddha. 
Archeologists identify this stipa with the ruins that overlook present-day Baoti Pind: 
ef. Sir John MARSHALL, Taxila, 1, Cambridge, 1951, p. 348. 

Undoubtedly these treasures only existed in the Indians’ imagination. In contrast, 
the Chinese instituted the circulation of the “‘Inexhaustible Treasure”: cf. below, VII, 
§ 6, stanza 34. 

35 In enumerating these Tathagatas, I am here following the order given in the 
Tibetan version. Sakyamuni, Amitabha and Aksobhya are well known. Ratnaéri is 
mentioned in the Bhadrakalpikasittra, tr. F. WELLER, Yausend Buddhanamen des 
Bhadrakaipa, Leipzig, 1928, No. 703; Suhkdavativyiiha, p. 14,/5; Siksisamuccaya, 
p. 169,8. -— Ratnarcis figures in WELLER, No. 362; Lalitavistara, p. 291.6; Satasah., 
p. 34,/2; Siksdsamuccaya, p. 169,7. — Ratnacandra appears in WELLER, No. 273, 293; 
Sukhavativyaha, p. 14,8; Siksisamuccaya, p. 169,9. — Ratnavyiha is mentioned in 
WELLER, No. 500. — Dusprasaha appears in Mahavastu, III, p. 342,3 and sq.; 
Sukhavativyiha, p. 142,/; Mafijusrimilakalpa, p. 64,/; 130,37. — Simhasvara figures 
in WeLLerR, No. 841. : 

26 In Tibetan, de bzin géegs pahi gsan ba zes bya bahi chos kyi sga: “The Treatise 
of the Law (dhkarmamukha) entitled ‘Tathagataguhyaka"'. — In Cn (p. 529 a 9-10) 
Fo khsing wu pu ydeh ¢ ty RITE. — In K (p. 548 b 17) Fo pi yao fa tsang 
i 4¢-2 3 ®. — In H (p. 574 b 13) Ju fai pi yao fa mén ta RAGE cE PF. 

This obviously refers to the Tathagatacintyaguhyanirdesa which has already been 
mentioned above, but without being quoted by name (cf. IV, §1, note 3). 
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8. Furthermore, Honourable Sdriputra, in this house, there appear 
all the splendours of the dwellings of the gods (devabhavanavyitha) 
and all the splendours of the Buddha-fields (Guddhaksetravyitha): 
such is the eighth wonder. 

Such are, O Honourable Sariputra, the eight extraordinary wonders 
which are in evidence in this house. Who, then, after having seen such 
inconceivable things (acintyadharma), could still endorse the doctrines 
of the Sravakas and the Pratyekabuddhas? 


[Equivalence and the Miracle of the Sexes] 


14, Sarip. — Devi, why do you not change (na parinamasi) your 
womanhood (stribhava) 37? 


3? The physical characteristics of male sexuality (gurusendriya) and of female 
sexuality (sfrindriya) appear among the twenty-two organs enumerated in the Siitras 
(cf. Vibhanga, p. 122,3-4; Vibhasa, T 1545, ch. 142, p. 728 ¢ 7; Koa, I, p. 101; 
Koéavyakhy’, p. 90,32). Their reality is not doubted; quite the reverse, feminine 
sexuality is an object of execration for Buddhist monks, and the old texts are full 
of attacks against women (cf. Digha, I], p. 141; Samyutta, IV, p. 238-251; Anguttara, 
1, p. 1; I, p. 82-83; TI], p. 68; TV, p. 196-197). 

Both Vehicles agree in admitting that no woman can ever become either 2 Buddha, 
or Cakravartin king, or Sakra, or Mara, or Brahma: cf Anguttara, I, p. 28,9-79; 
Majjhima, III, p. 65,24-66,9; Vibhanga, p. 336,33 -337,2; Saddharmapund., p. 264,//. 

However, there is the possibility of a “reversal of the support through the mutation 
of the female or male organs” (Gsrayaparivrriih strimurusavyafijanaparivariandt: cf. 
Sitralamkiara, p. 55,5). Buddhist folklore quotes cases of sex changes: Vibhasa, T 1545, 
ch. 114, p. 593 a (the eunuch from Kaniska and the bulls); Divyaivadana, p. 473,/4 
(story of Riipavati who lost both breasts); Dhammapada Commentary, 1, p. 325-332 
(story of Soreyya, father of two children and mother of two children). Also see 
E. CHAVANNES, Cing cents contes, 1, p. 265, 402, These changes of sex pose disciplinary 
questions which are taken up in the Koga, TV, p. 45, 94, 213. 

In Mahayanasitras, it often happens that women turn into male Bodhisattvas: 
according to the traditional formula “their female organs disappear and male organs 
appear” (strindriyam antarhitam purusendriyam ca prddurbhittam). This was notably 
the case for the daughter of Sagara, the serpent king, in the Saddharmapund., p. 265,5-6, 
the five hundred daughters of Mra in the Mahasamnipata, p. 43,/-2 and the thousand 
wives of King Ajitasena, in the Ajitasenavyakarana, published by N. Dutt, Gilgit 
Manuscripts, 1, p. (31,3. 

So it is quite natural that here Sariputra should ask the devi to change her 
womanhood. However, the latter, taking 1o extremes the theary of the unreality of 
all dharmas, refuses categorically. By an almost burlesque magical ploy she proves 
to Sariputra that sexual characteristics are ‘‘neither made nor changed’’ and that there 
is no question of modifying them. 

We should add that in the Yogacara system, the expression dérayaperdvrtti took on 
a philosophical meaning and signified the reversal of the support fof the mind and 
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Devi. — For the twelve years that I have lived in this house, I have 
sought after womanhood, but without ever obtaining it. How then could 
I change it? Honourable Sariputra, if a skillful illusionist (dakso maya- 
karah) created through transformation (irmimite) an illusionary 
woman (mdyastri), could you reasonably ask her why she does not 
change her womanhood? 

Sdarip. — Certainly not, O Devi, every illusionary creation being unreal 
(aparinispanna), how could it be changed? 

Devi. — Equally, Honourable 
Sariputra, all dharmas are unreal 
(aparinispanna) and of a nature 
created by illusion (mdaydnirmita- 
svabhdva), and you would think 
of asking them to change their. 
womanhood? 

15. Then the Devi carried out such a supernatural action (evamrapam 
adhisthanam adhitisthati sma) that Sariputra the Elder (sthavira) 
appeared in every way like the Devi and she herself appeared in every 
way like Sariputra the Elder. 

Then the Devi changed into Sariputra asked Sariputra changed 
into a goddess: Why then, O Honourable Sir, do you not change your 
womanhood (siribhava)? 

Sariputra changed into a goddess replied: I do not know either 
how I lost my masculine form (purusariipa), or how I acquired a 
feminine body (s¢rikdya). 

The Devi replied: 


Equally, the self-nature (svabhdve) and 
marks (/aksana} of dharmas are unreal 
(a@parinispanna), like an illusionary creation 
(ndydnirma@na), How can you ask them 
if they do not change their womanhood? 


If, O Sthavira, you were capable 
of changing a feminine form (s¢ri- 
rupa), then al] women could chan- 
ge their womanhood (stribhava). 
Just as, O Sthavira, you appear 
a woman, so also all women appear 
im the form of a woman (stri- 
ripa), but it is without being 
women that they appear in the 
form of women. 


If, O Honourable Sir, you could change 
your woman’s body (strikdya), then all 
feminine bodies could also be changed. 
Thus, © Sariputra, just as, without really 
being a woman, you manifest a woman’s 
body, so also all women, while manifesting 
womens’ bodies, are not really women. 


mental phenomenaj, namely the six internal @yatana which are the primary constituents 
of a being (maulasattvadravya) and, as some might say, a personality. This 2srayapard- 
vriti is clearly defined in the Bodh. bhimi, p. 367-370. Other references in Samgraha, 
p. 79, 261, 16° and 48*. 
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It is with this hidden intention (fat sardhdya) that the Blessed One 
said: Dharmas are neither male or female. 

Then the Devi broke off her Then the Devi, having spoken these 
supematural action (aedhisthanamn words, withdrew her psychic power (¢ddhi- 
tyaktva), and the Venerable Sari- balam pratisamharate sma), and both tre- 

‘ . gained their previous forms. 
putra regained his previous form. 

Then the Devi said to Sdriputra: Honourable Sariputra, where (kva) 
then is your feminine form (strirupa)? 

Sarip. — My feminine form is neither made (Arta) nor changed 
(vikrta). 

Devi. — Excellent (sédhu sa@dhu), OQ Honourable Sir: in the same 
way, dharmas, all just as they are, are neither made nor changed. 
To say that they are neither made nor changed, this is the word of 
the Buddha (6uddhavacana). 


[inaccessible Enlightenment and impossible Rebirth] 


46, Sarip. — Devi, when you leave this world, where will you 
be reborn (ifas cyutvad kvoipatsyase}? 

Devi. — 1 will be reborn wherever the illusionary creations (nirmana) 
of the Tathagata are reborn. 

Sarip. — But the illusionary creations of the Tathagata do not die 
and are not reborn (na cyavante notpadyanie), How can you say that you 
will go wherever they are reborn? 

Devi. — It is the same with all dharmas and with alt beings (sariva): 
they do not die and are not reborn. How can you ask me where [ will be 
reborn ? 

Sarip. — Devi, how tong will it be before you reach supreme and perfect 
enlightenment (Aivyacciram tvam anuttardydm samyaksambodhav abhi- 
sambhoisyase)? 

Devi, — When you yourself, O Sthavira, return to being a worldly 
one (prthagjana) with al! the attributes of a worldly one, then I 
myself will reach supreme and perfect enlightenment. 

Sarip. — Devi, it is impossible and it cannot occur (asthanam 
eiad anavakdso yat...) that I return to being a worldiy one with all 
the attributes of a worldly one. 

Devi. —- Equally, Honourable Sadriputra, it is impossible and it 
cannot occur that I ever attain supreme and perfect enlightenment. 
And why? Because complete enlightenment (abhisambodhi) rests on 
a non-base (apratisthanapratisthita). Consequently, in the absence. of 
any base, who could reach supreme and perfect enlightenment? 
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Sarip. — However, the Tathagata has said: “Tathagatas as in- 
numerable as the sands of the Ganges (ganganadivalukopama) reach, 
have reached and will reach supreme and perfect enlightenment”’. 

Devi. -- Honourable Sariputra, the words “Buddhas past (atita), 
future (andgata) and present (pratyutpanna)” are conventional ex- 
pressions (sdmketika@dhivacana) made up of syllables (vyafijana) and 
numbers (samkhya). Buddhas are neither past, nor future nor present, 
and their Bodhi transcends the three phases of time. (fryadhvasamati- 
krdnta). Tell me, O Sthavira, have you already obtained the state of 
holiness (arhaitva)? 


Sarip. — 1 have obtained it because there is nothing to obtain 
(apraéptthetoh praptam arhattvam). 
Devi, — It is the same with Bodhi: it is achieved because there is 


nothing to achieve (anabhisambedhanahetor abhisambuddha badhih). 

17. Then the Licchavi Vimalakirti said to the Venerable (a@yusmant) 
Sariputra the Elder (sthavira): This Devi has already served (paryupas-) 
ninety-two hundreds of thousands of kofinayuta of Buddhas; she is at ease 
with the super-knowledges and the knowledges (abhijfidjrianavikridita) ; 
she fulfills the vows concerning knowledge and wisdom (paripirnajfidnaprajfia- 
pranidhana); she has acquired the certainty concerning the non-arising 
of dharmas (anutpattikadharmaksanti); she is assured of never being 
reversed (avivartana) on the way of supreme and perfect enlightenment. Through 
the strength of her vows (pranidhdnavasena) she is to be found, 
according to her desires (yathak@mam), wherever it is proper for ripening 
all beings (sattvaparipadcandartham). 


CHAPTER SEVEN 
THE FAMILY OF THE TATHAGATA 


[The Roundabout Ways of a Bodhisattva] 


1. Then Maiijusri the crown prince (kwndrabhita) said to the 
Licchavi Vimalakirti: Son of good family (Kulaputra), how does a 
Bodhisattva follow his way (galim gacchati) in the Buddhadharmas? 

Vimalakirti replied: Miafijusri, it is by following a roundabout 
way (agatim gacchan)' that a Bodhisattva follows his way in the 
Buddhadharmas. 

Maijijusri continued: How does a Bodhisattva follow a roundabout 
way? 

Vimalakirti replied: A Bodhisattva commits the five acts of immediate 
fruition (Gnantaryay, but he is free of animosity (vydpdada), hostility 
(vihimsa) and hatred (pradvesa). 

He enters the destiny of the hell-born (narakagati), but he is free of 
the stains of the passions (kiesarajas). — He enters the destiny of 
the animals (tiryagyonigat?) but avoids darkness (famas) and ignorance 
(avidya). — He enters the destiny of the Asuras?, but he is free from 
pride (dna), presumption (mada) and arrogance (garva). -— He 
enters the world of the god of death (yamafoka), but he accumulates 
all the stores of merit and knowledge (punyajfidnasambhara). 

He enters the immovable and He enters the formless recollections 
formless destinies (acal@riipigati), (@rtpyasamdpatsi, but without liking going 
but he does not assume (na sam- ‘Pere: 
ddapayati) these destinies‘. 


' According to the genius of the Sanskrit language, agaté does not mean absence 
of movement, staying still, but ‘ta movement that is not one”, a “false movement”. 
Just as avidya does not mean absence of knowledge, but false knowledge. The Bodhi- 
saltva, through expediency, adopts all the grades of life and conforms his conduct 
to them. However reprehensible this may seem, it is purified by the Bodhisattva’s 
good intentions and altruism. See above, Introduction, p. Lvn-Lx; Il, §2-6; IIT, §3; 
16-18; IV, § 20; X, § 19; Bodh. bhiimi, p. 165-166; Samgraha, p. 212-217. 

? Above, UI], § 16, note 33. 

7? Like many Mahayinasiiras, the Vimalakirti accepts an Asura destiny (ef. 
NAGARIUNA, Traité, p. 613 in the notes). : 

* These five points concern the six destinies (gai). 
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He follows the way of craving (réga}, but he is detached (vitardga) 
from the pleasures of desire (kamabhoga). — He follows the way of 
hatred (dvesa), but he has neither hatred (dvesa) nor aversion (pratigha) 
for anyone. 

He follows the way of delusion 
(moha), but in all things he pos- 
sesses the clearsightedness of wis- 
dom (prajndnidhyapti) >. 


He follows the way of delusion, but 
he avoids in all things darkness (tamas) 
and ignorance (avidyd) because he has 
disciplined himself (da@nta) in the light of 
knowledge (jfidna) and wisdom (prayjiia). 

He follows the way of avarice (mdtsarya), but without a care for 
his body or his life (kayajivitanapeksam), he abandons (parityajati) 
his inward and outward assets (adhydtmabahirdhavastu). — He follows 
the way of immorality (dauhsilya) but, seeing the dangers to which 
the smallest fault leads (kirncitke ’vadye bhayadarSi), he holds himself 
to strict observances (dhutaguna) and complete austerity (sarvasam- 
lekha) and is content with little (alpecchatésamtusta) —— He follows the way of 
animosity (vydpdda) and aversion (pratigha), but he is absolutely 
without animosity (vyapada) and firmly established in goodwill (rnaitri) 
and compassion (karund). — He follows the way of idleness (Kausidya), 
but applies himself ceaselessly to vigour (satatasamitam viryabhipukta) 
and strives to seek out all the good roots (sarvakusalamilaparyesana- 
bhiyukta). — He follows the way of distraction (viksiptendriya), but 
he is always silent, naturally recollected (sama@panna) and firm in his 
trance (amoghadhyana). — He follows the way of false wisdom 
(dausprajfid), but he has attained the perfection of wisdom (prajfiapdra- 
mita) and he is versed in all worldly and transcendentat treatises 
(laukikalokottarasdstrakuSala) °. 


He follows the way of hypo- 
crisy (dambha) and boasting (/a- 
pand), but he excels in mental 
reservations (abhisamdhikusata)7 
and in the exercise of skillful 
means (updyakauSalyacaryanirya- 


He follows the way of guile (jashya), 
but the commands ability in skillful means 
(upayakausalya). — He foliows the way 
of mental reservations (abhisantdhi), of 
subterfuges (updya) and of pride (mdana- 
stambha), but it is in order to lay the 
main girder of the bridge of salvation 
(paritrdnasety). 


* These three points concern the three-fold poison (srivisa): craving, hatred and 


delusion. 


© These six points concern the vices, avarice, etc., opposed to the six pdramitd. 


Cf. Paficavimiati, p. 29,/4-78. 


7 Regarding the four abdisamndhi, see Sutralamkara, p. 82,/3-/8; Samgraha, p. 131-132; 


Abhidharmasamuccaya, p. 85,/-2. 
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ta). — He teaches the way of 
pride (mana), but for the whole 
world he is a bridge (sez) and 
a palisade (vedika). 

He follows the way of all the passions (A/eSa) of the world, but he is 
absolutely undefiled (atyantam asamklistah) and naturally pure (svabha- 
vena parisuddhah). 

He follows the way of Mara, but with regard to all the Buddha- 
dharmas, he understands them and knows them through personal experience and 
does not rely on others (aparapraneya). — He follows the way of 
the Listeners (srdvaka), but he causes beings to listen Gravayati) to a 
Law (dharma) that they have never heard before (asrutapurva). —- He 
follows the way of the Solitary Buddhas (pratyekabuddha), but in 
order to ripen beings (sattvaparipacandrtham), he commands great 
goodwill (mahamaitri) and great compassion (mahdkaruna). — He follows 
the way of the poor (daridra), but he holds in his jewel-like hand 
(ramapani) inexhaustible riches (aksayabhoga). — He follows the 
way of the crippled (vikalendriya), but he is beautiful (abAirupa) and 
adorned with the primary and secondary marks (/aksanadnuvyafijanaih 
svalamkrtah). —- He follows the way of those of low class (nicakulod- 
gata), but by accumulating stores of merit and knowledge (punyayjridna- 
sambhdara), he augments the noble line of the Tathagatas (tathdgatavam- 
$a). — He follows the way of the feeble (durbala), the ugly (durvarna) 
and the wretched (dina), but he is lovely to behold (darsaniya) and 
possesses a body like that of Narayana °. 

Before all beings, he displays He shows himself among the old (jir#a) 
the bearing of a sick (g/da) and = and the sick (giana), but he has overcome 
suffering (asukha) man, but he the root (rnitia) of old age {jard) and 
has gone beyond and overcome a (vyadhi) and gone beyond the fear 

of death (naranabhayasamatikranta). 
the fear of death (mararabhaya). 

He follows the way of the rich (Shogin), but he is without cupidity 
(anvesana) and he frequently ponders on the notion of impermanence 
(anityatasanyfidpratyaveksa@bahula). — He organises numerous harem 
festivities (@ntahpuranrtya), but he cultivates solitude (viveka) and 
has triumphed over the quagmire of desires (Kamapanka). 


8 Narayana has available in his body, or in each of his articulations, a power which 
conslitutes the seventh term of a series which begins with the elephant and of which 
each term is worth ten times that of the preceding one; this power is tangible. 
Cf. Vibhasa, T 1545, ch. 30, p. [55 a 8; KoSa, VII, p. 72-74. 

° Cf. Il, §7, note 19; § 6, stanza 18. 
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He follows the way of the ele- 
ments (dhdtu) and the bases of 
consciousness (Gyatana), but he 
retains the formulae (dhdraniprati- 
labdha)'° and is possessed of a 
multiple eloquence (nanapratibha- 
n@lamkrta). 

He follows the way of the secta- 
ries (¢irthika) but without being 
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He follows the way of the dumb (ni 
ka), but he is possessed of a multiple 
eloquence (ndndpratibhandiamiyta), he re- 
tains the formulae (dhdranipratilabdha) and 
there is in him neither loss of mindfulness 
nor loss of memory (ndsti smrtiprajidyor 
hanih). 


He follows the way of the sectaries 
(tirthika) but he saves everyone through 


a sectary himself?!. the right path. 


He follows the destinies of the whole world (sarvalokagati), but 
avoids all destinies (sarvagatibhyah pratyudavrttah). —- He follows 
the way of Nirvana, but does not abandon (na parityajari) the course 
of Samsara (samsdaraprabandha). 

He seems to obtain enlightenment (savrtbodhi), to cause the great wheel of the Law 
(dharmacakra) to turn and enter Nirvana, but he practises his function as a Bodhisattva 
(bodhisattvacarya) continually and uninterruptedly *?. 

Mafijusri, it is by following these roundabout ways (agatim gacchan) 
that a Bodhisattva follows his way (gatum gacchati) in the Buddha- 
dharmas. 


[The Family of the Tathdgata’*] 


2. Then the Licchavi Vimalakirti said to Majfijusri the crown 
prince (kumdrabhita): Maiijusri, what is the family of the Tathagata 
(tathdgatagotra}? 1 would like you to tell me about it briefly (samksepena). 


10 In Tibetan, kAams dart skye mched kyi hgro yan gzuns thob cin... But the 
connection. escapes me between the way of the dhdiu and the dyatana on the one hand, 
and the dharani on the other. Besides, it is confirmed by K: “He shows himself among 
the stupid, but he is gifted with eloquence (pratibidna) and his dharani ace infallible’. 

'l Thus, in the Ratnakarandavytha (T 461, ch. 2, p. 461 ¢ 8-9; T 462, ch. 2, 
p. 475 c 8-9), Mafijusri creates through transformation five hundred Tirthikas, puts 
himself at their head and enters a Nirgrantha community directed by Satyaka 
Nirgranthaputra. 

12 This paragraph is missing in Cn and K. — We read in the Mafijuériparinirvana- 
stitra (T 463, p. 480 ¢ 18) that, through the power of the Siramgamasamadhi, the 
Bodhisattva displays at will in the ten regions, the birth (jaz), leaving of the world 
(raiskramya), Nirvana, Parinirvina and the distribution of the relics: all this for the 
welfare of beings. Sec Siiramgamasamadhisiitra, tr. E. Lamorre, La Concentration 
de la Marche Héroique, especially p. 122, §7; p. 140, §21, No. 97-100; p. 223, § 123, 
p. 263, § 163. 

13 On this problem, see Appendix, Note VII: Gotra and Tathdgatagotra. 
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Manjuéri replied: Son of good family (ku/aputra), the family of the 
Tathagata is the family of the aggregation of alli perishable things 
(satkaya), the family of ignorance (avidyaé) and the thirst for existence 
(bhavatrsna), the family of craving (rdga), of hatred (dvesa) and 
delusion (#oha), the family of the four perverted views (viparydsa) '*, 
the family of the five hindrances (nivarana) 1°, the family of the six bases 
of consciousness (¢yatana), the family of the seven abodes of the mind 
(vijfidnasthiti)'®, the family of the eight depravities (rnithydiva)*’, 
the family of the nine causes of irritation (@ghdtavastu)'*® and the 
family of the ten paths of bad action (akusalakarmapatha) '*: such is, 
son of good family, the family of the Tathagata. Briefly (samksepera), 
O son of good family, the family of the Tathagata is the family of the 
sixty-two kinds of false views (drstigata), of all the passions (k/esa) and of 
all the bad dharmas (papakusaladharma). 

3. Vien. — Mafijusri, with what hidden intention (Kirn samdhdya) 
do you say that? 

Maj. — Son of good family, he who, seeing the unconditioned 
(asamskrta), has entered the absolute certainty of acquiring the 
supreme Good (avakrdntaniyama), is not capable of producing the 
thought of supreme and perfect enlightenment (anuttarasamyaksam- 
bodhicitta). On the contrary, he who bases himself on conditioned 
things (samskria) — those mimes of the passions (k/esdkara) — and 
who has not as yet seen the noble truths (a drstasatya), he is capable 
of producing the thought of supreme and perfect enlightenment. 

Son of good family, in the Elevated and dry ground does not 
jungle (jarigalapradesa), flowers — produce the utpala, the padma, the kumuda 
(puspa) like the blue lotus (wipaia), or the pundarika ; low and damp marshland 


‘ is needed to produce these four kinds 
the red lotus (padma), the night of flowers. Equally, the families (gorra) 


lotus (kumuda), the white lotus of the Sravakas and the Pratyekabuddhas 


** The four viparydsa: cf. Anguttara, I, p. 52; Vibhanga, p. 376; Koga, V, p. 21; 
Siksdsamuccaya, p. 198; NAGARJUNA, Fraifé, p. 925, [076. 

'S The five nivarana: references in NAGARJUNA, 7raité, p. 1013, footnote. 

'S The seven vianasthiti: cf? Digha, II, p, 68,25; Ill, p. 253,9; 282,42: Anguttara, 
IV, p. 39,75; V. p. 53.9; Vibhiasd, T 1545, ch. 137, p. 706 6 12; Koga. IIL, p. 16. 

‘7 The eight stithydtva: cf. above, III, § 13, note 25. 

'® The nine a@ghatavastu: Vinaya, V, p. 137,25; 213,48; Digha, IIL, p. 262,25-3/; 
289,77; Angultara, IV. p. 408,7-75: Vibhanga, p. 349./7; 389,24-32: Patisambhida, I, 
p. 130,43; Netiipakarana, p. 23,2/; Mahavyulpatti, No. 2204. This concerns irritations 
brought on by various observations: “He has done, does or will do wrong by me or 
someone I like; he has done, does or will do right by my enemy". 

13 Above, I, § 13. note 73. 
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(pundarika) and the waterlily (sau- 
gandhika) do not germinate (not- 
padyante); it is in the mire (parka) 
and on sandbanks (pulina) that 
these flowers germinate. Equally, 
© son of good family, in beings 
predestined to the unconditioned 
(asamskrie niyamaprapiah), the 
Buddhadharmas do not germina- 
te; it is in beings mingled with 
the mire and sandbanks of the 
passions (k/esa) that the Buddha- 
dharmas germinate. 

In space (akdsa), a seed (bia) 
does not germinate; put into earth 
(prthivi), it germinates (utpadyate). 
Equally, in beings predestined to 
the unconditioned (asemskrie 
praptaniyamah), the Buddhadhar- 
mas do not germinate. 
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who have seen the unconditioned (asam- 
skrta) and who have already entered the 
absolute certainty of acquiring the supreme 
Good (avakrdntasamyaktvaniydma) abso- 
lutely cannot produce the thought of 
omniscience (sarvajfidnacitia). It is neces- 
sary to be in the low and damp marshlands 
of the passions (k/leSa) to be able to 
produce the thought of omniscience for 
it is there that the great Buddhadhanmas 
germinate. 


Furthermore, son of good family, if 
one plants (drepayati) a seed (dija) in 
Space (akdia), it does not germinate and 
does not grow. It should be planted in 
earth which is low, damp and fertilised 
for it to germinate and grow. Equally, 
the families of the Sravakas and the 
Pratyekabuddhas who have seen the uncon- 
ditioned (asanmiskrta}) and have already 
entered into the absolute certainty of 
acquiring the supreme Good (avakrdanta- 
sSamyaktvaniyama) absolutely cannot pro- 
duce or develop the Buddhadharmas. 


Sumerusamam satkadyadrstim utpadya bodhicittam utpadyate tatas ca 


buddhadharmd virohanti?°. 


It is when there has arisen a belief in a personality as high as 
Sumeru that there arises the thought of enlightenment and then the 


Buddhadharmas develop. 

Son of good family, it is through 
these considerations (elaih paryd- 
yaih) that it should be under- 
stood that al] the passions (sarva- 
klesa) are the family of the Tatha- 
gata (tathdgatagotra)?'. 


20 Extract from the original text, quoted in Siksasamuccaya, p. 6,/0-17. — The 
comparison is possibly taken from the Ratnakita, quoted in Madh. vrtti, p. 248,9: 
yaram khatu, KaSyapa, sumerumatré pudgaladystir asritd ... 

21 This section comes from K; H has transposed it to the end of the paragraph. 
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Son of good family, without 
entering the great sea (*ahasam- 
udra) it is impossible to acquire 
inappreciably precious pearls (an- 
arghamaniraina). Equally, without 
entering the sea of the passions 
(klesasamudra), it is impossible to 
produce the omniscient thought 
(sarvajfiacitta). 
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Furthermore, son of good family, if 
one does not enter the great sea, it is 
absolutely impossible to acquire inappre- 
ciably precious pearls, beryl (vaidérya) etc. 
Equally if one does not enter the great 
sea of the passions of Samsara (sartsdra- 
klea) it is absolutely impossible to produce 
that mappreciably precious pearl that is 
the omniscient thought. 

That is why it must be known that 
the family of all the passions of Samsara 
(sarvasamsdrakiesagotra) is the family of 
the Tathagatas. 


{Mahakdasyapa’s Lamentations] 


4. Then the Venerable (@yusrmant) MahakaSyapa gave his approval 
(sadhukaram adat) to Mafnjusri the crown prince: Excellent, excellent 
(sGdhu sGdhu), O Mafijusri, this word is well spoken (subhdsita), is 
right (Ata): all the passions of Samsara are the family of the Tathigata. 


How could it be possible that 
people like us produce the thought 
of enlightenment (bodhicitta) and. 
are enlightened (abhisambudh-) in 
the Buddhadharmas? It is ne- 
cessary to be guilty of the five acts 
of immediate fruition (dnanta- 
rya)?? to be able to produce the 
thought of enlightenment and be 
enlightened in the Buddhadhar- 
mas. 


5. Over cripples (vikalendriya- 
purusa) the five objects of desire 
(kd@maguna) are virtueless (nirguna) 
and powerless (asamartha). Equal- 
ly, over the Listeners (Srévaka) 


?2 See above, III, § 16, note 33. 


And why? In us at present, in our 
thought series (ciftasamtdna), the seed of 
rebirth (samsdrabija) is completely rotten 
(putika} and we can never produce the 
thought of perfect enlightenment (samyak- 
sambodhicitta), It would be better to be- 
come guilty of the five acts of immediate 
fruition (agnantarya) than to be like us holy 
ones (arfat) who are completely delivered 
(atyantavimukta). And why? Because 
those who become guilty of the five 
dnantarya still have the power to destroy 
these anantarya, to produce the thought 
of supreme and perfect enlightenment and 
gradually (@nupurvera) attain all the Bud- 
dhadharmas. While we, Arhats, who have 
destroyed our impurities (Ksindsrava), will 
never be capable of it. 

Cripples (vikalendriyapurusa) ace pow- 
erless {asamartha} over the five objects 
of desire (Kamaguna). Equally, those who 
have destroyed their impurities (Asindsra- 
va)and Arhats who have broken the fetters 
(pariksinasamyojana) are powerless over 
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who have broken the fetters (pari- the Buddhadharmas and no longer consider 
ksinasamyojana) all the Buddha- seeking the lovely Buddhadharmas 23. 
dharmas are virtueless and power- 

less and can no longer recapture 

them. 

That is why, O Manjusri, the worldly (prthagjana) are grateful 
(krtajfia) to the Tathagata, while the Srivakas and Pratyekabuddhas are 
not in the least so. And why? The worldly hear of the virtues (guna) 
of the Buddha, of his Law (dharma) and of his community (sarigha) and desiring 
that the family of this triple jewel (triratnagotra) may never be 
interrupted (samucchinna), produce the thought of supreme and perfect 
enlightenment and gradually (aneparvena) attain ait the Buddhadharmas. Con- 
versely, the Sravakas and Pratyekabuddhas, had they heard all their lives 
(ydvajjivam) of the Buddhadharmas — that is the powers (bala) and 
the convictions (vaisdradya) of the Tathagata, and so on up to the exclusive 
attributes of the Buddha (avenikabuddhadharma), —- these Srivakas, say I, 
are incapable of producing the thought of supreme and perfect 
enlightenment. 


[Virnalakirti's Stanzas} 


6. Then the Bodhisattva Sarvariipasamdarsana?*, present in the 
assembly (tasyam parsadi sammipatitah), said to the Licchavi Vimalakirti: 
Householder (grhapati), where are your father (pitr) and mother (rir), 
your sons (putra) and your wife (bharyd), your manservants (ddsa) 
and your maidservants (dasi), your labourers (karmakara) and your 
workers (pauruseya)? Where are your friends (mitra), your kinsmen 
Gfidti), your relatives (salohita)? Where are your retinue (parivara), 
your horses (aéva), your elephants (hastin), your chariots (ratha), 
your footmen (pattika) and your lads (taruna)? 

Thus questioned, the Licchavi Vimalakirti answered the Bodhisattva 
Sarvariipasamdarsana with these stanzas (gatha) : 

1. For pure Bodhisattvas, their mother (natr) is the perfection of 
wisdom (prajfdpdramita), their father (pitr) is skillfulness in means 
(updyakauSalya): the Leaders of the world (adyaka) are born of such 
parents. 

2. The joy of the Law (dharmapramudita) is their wife (6Adrya); 


22 K and H differ slightly from the Tibetan. 
24 In the Saddharmapund., p. 405,/4; 412,/1; 435,9, Sarvartipasamdarsana is the 
name of a samadhi. 
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goodwill Guaitri) and compassion (Karuna) are their daughters (duhitr); 
the Law (dharma) and truth (satya) are their sons (putra); the 
contemplation of emptiness (Sanydarthacintd) is their house (grha). 

3. All the passions (k/eSa) are their disciples (sisya), who bow to 
their will. Their friends (mitra) are the limbs of enlightenment 
(bodhyanga): it is through them that they achieve excellent awakening 
(pravarabodhi). 

4. Their companions (sekhi), ever present, are the six perfections 
(pa@ramita). The means of conversion (samgraha) are their women 
(stri): their song (samgita) is the instruction of the Law (dharmadesana). 

5. The formulae (dh@rani) constitute a park (upavana) for them, 
with the limbs of enlightenment (bodhyafga) for blossoms (kusuma), 
the knowledge of deliverance (virmuktijfidna) for fruit and the riches 
of the Law (dharmamahadhana) for trees (vrksa)?5. 

6. The eight liberations (vimoksa) serve them as a pool (puskarini): 
it is filled with the waters of the concentrations (samadhi), covered 
with the lotuses (padma) of the seven purities (viguddhi)?® and those 
who bathe there are spotless (vimaila). 

7, The super-knowledges (abhi- The super-knowledges (abhijfid) are their 
jfid) are their lads (taruna); their elephants (Aastin) and their horses (aiva); 
vehicle (yana) is great (mahat), the Great Vehicle (sahdydna) is their 


: Y vehicle (ydna); their deceiver (sdrath/) 
unsurpassed (anuttara); their is the thought of enlightenment (bedhi- 


driver (sarathi) is the thought gia); they take the way of the eight- 
of enlightenment (bodhicitta); their _limbed path (astangamarga). 
path (marga) is the eight-limbed 
calm (astdngasanta). 

8. Their ornaments (d&bharana) They are adomed with the primary 
are the primary marks (/eksana) marks (laksana) and decorated with the 
and the eighty secondary marks secondary marks (anuvyafijana). Modesty 


“ts and decency (Arirapatrdpya) are their clo- 
(anuvyanjana). Their clothes (vas- thes (vastra); high resolve (adhydsaya) is 


tra) are the-good dispositions (ku- their garland (malya). 


25 K > ‘With the andsravadharma for trees”; H: ‘With the great dharmas for trees"’. 

26 In Tib.: “Covered with pure lotuses”. But K and H speak of the ‘lotuses of 
the seven purities”. Kumarajiva (T 1775, ch. 7, p. 394 a 6) and K'uei-chi (T 1782, 
ch. 5, p. 1089 ¢ 27) list these seven purities: 1. purity of the body and speech, or of 
morality; 2. purity of the mind; 3. purity of the control over the passions, or of 
vision; 4. purity consisting in overcoming doubl; 5. purity consisting in distinguishing 
the Paths; 6. purily of the knowledge and vision (jriadnadarsana) which lead to the 
destruction of the bonds; 7. purity of Nirvana. — As far as I know, this list is not 
canonical. [ see the purities in question rather more as the seven sambodhyanga. 
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Saldsaya), modesty (apatradpya) 
and decency (Ari). 

9. They have the Good Law (saddharma) for their fortune (dhana) 2’ ; 
its use (prayojana) is the instruction of the doctrine (dharmadesana); 
pure conduct (Ssuddhapratipatti) is its great revenue (nahdldbha); it 
is inclined (perinata) towards great Bodhi. 

10. Their couch (Sayyd) is the four trances (dhyana); the pure 
means of livelihood (Suddhdjiva) are their covers (astarana). Their 
awakening (vibodha) is knowledge (jfiana): they are always awakened 
(prabuddha) and always concentrated (samahita). 

11. Their food (anna) is ambrosia (arrta); the flavour of deliverance 
(vimuktirasa) is their drink (pdna). Pure intention (visuddhasaya) is 
their bath (sndna). Their perfumes (gandha), their unguents (vilepana) 
are morality (sia). 

12, Victorious over the passions (A/esa) — their enemies (Satru) —, 
they are invincible heroes (ajitaséra). Having subdued the four Maras, 
they raise the standard on the dais of Bodhi (bodhimande dhvajam 
samucchrayantt). 

13. Although there is in reality neither arising (utpada) nor extinction 
(nirodha), they voluntarily (samcintya) take on births (ati). They 
illumine all the Buddha-fields (Suddhaksetra) like a sunrise (stiryodaya). 

14. All the offerings (pi#j@) due to the Leaders of the world 
(nayaka), they offer to millions (Kofi) of Buddhas. However, between 
themselves and the Buddhas they make no distinction (visesa). 

15, Even though, for the benefit Even though they know that Buddha- 
of beings (sattvahitaya), they range fields and beings are empty (Stinya), they 
over all the Buddha-fields, they ever cultivate these pene: and their good 
consider the fields to be like empty SeSeBare WeNaINE 
space (aka@Sa) and have no notion 
of being (sattvasamjna) regarding 
beings. 


27 K : “Their fortune contains the seven riches’'. — According to Séng-chao (T 1775, 
ch. 7, p. 394 ¢ 14-15), this would concern the saptavidha @ryadhana: \. faith (Sraddhd), 
2. morality (si/a), 3. modesty (Ari), 4. scruple (apatrapya), 5. learning (sruta), 6. generosity 
(tydéga), 7. wisdom (prajfid). Cf. Digha, Il], p. 163,5-8; p. 251,20-22; Anguttara, IV, 
p. 4,27-29; Mahdvyutpatu, No. 1565-1572. 

28 K; “Even though they understand the emptiness of the buddhaksetras and 
beings, they always cultivate buddhaksetras and ripen beings’. 
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16, Sarvasatvana ye riipa rutaghosas ca iritah 
ekaksanena darSenti bodhisatva visaradah ?? . 

The forms, articulated sounds and movements of all beings, fearless 
Bodhisattvas manifest in a single instant >°. 

17. They know the feats of Mara (mmdrakarman) and conform 
(anuparivartin) to the Maras. But it is because they have reached the 
other shore of skillful means (upayaparam gatah) that they manifest 
such feats ?'. 

18, te jirnavyadhita bhonti mriam Gimdna darSayi, 

satvanam paripakdya mayddharma vikriditah. 

They make themselves old and sick and show themselves as if dead, 
but it is in order to ripen beings that they play with these simulations 37. 

19. kalpoddaham ca darSenti uddahitva vasumdharam, 

nityasamjrina satvanam anityam iti darsayi. 

They manifest the final conflagration by buming the earth; thus, 
to beings who believe in eternity, they demonstrate impermanence 3°. 

20. satvaih Satasahasrebhir ekardstre nimantritah, 

sarvesam grha bhufijanti sarvan na@manti bedhaye. 

Invited in a single kingdom by hundreds of thousands of beings, 
they eat in the houses of all of them simultaneously, and incline them 
all towards enlightenment. 

21. ye kecin mantravidyad va Silpasthana bahiividhah, 

sarvatra paramipraptah sarvasatvasukhavahah. 

Whether it concerns magical arts or various techniques, they excel 
in everything, and bring about the happiness of all beings **. 

22. yavanto loka pasandah sarvatra pravrajanti te, 

nanadrstigatam praptams te satvan paripdcati. 

In al] the heretical orders of the world, everywhere, they become 
monks; but they ripen beings fallen into all varieties of false views >>. 

23. candra va bhonti stiryd va Sakrabrahmaprajesvarah, 

bhavanti apas tejas ca prthivi marutas tatha. 


2° The original teat of stanzas 16 and 18 to 41 is quoted in Siksasamuccaya, 
p. 324,17 - 327.4. 

30 See above, V. § 17. 

>! See above, V, § 20; below, X, § 10 at the end. 

3? See above, II, § 7, note 19. 

73 See above, V, § 14, note 15, and § 15. 

9* See above, I, 2-6. 

95 See above, VE, § 1, note EI. 
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They become moons, suns, Sakra, Brahma or Lord of creatures; 
they become water, fire, earth or the winds °°, 

24. roga antarakalpesu bhaisajyam bhonti uttamah, 

yena te satva mucyante sukhi bhonti anamayah. 

During the small kalpas of disease*’, these supreme Bodhisattvas 
are medicament; through this beings are delivered, happy and without 
ills, 

25. durbhiksantarakalpesu bhavanti panabhojanam, 

ksutpipadsam apaniya dharmam deSenti praninam. 

During the small kalpas of famine, they are drink and food; 

having averted hunger and thirst, they expound the Law to beings. 


36 See above, V, § 16. 

37 Stanzas 24 to 26 refer respectively to the calamities of disease, famine and the 
knife which will come to the fore at the end of the antarakaipa. 

Every great kalpa (mahdkafpa) includes four incalculable kalpas (asamkhyeyakaipa): 
1. a period of disappearance (samtvarfakalpa), 2. a period during which the world 
is in a state of destruction (samvartasthdyikalpa), 3. a period of creation (vivartakalpa), 
4, a period during which the world remains created (vivartasthdyikaipa). Each of these four 
incalculable periods lasts for twenty antarakafpa “intermediary kalpa” or, as the 
Chinese often translate it, ‘small kalpa”. A great kalpa thus contains 80 anterakaipa. 

The sources give us information on the 20 antarakalpa of the fourth incalculable 
period, namely the vivartasthdyikaipa during which the world remains created : 

1, During the first antarakaipa of this period, the life of man, infinite at the 
beginning, steadily decreases until it is no more than ten years. 

2. The antarakaipa Nos. 2 to 19 are each subdivided into two phases: a. a phase of 
increase (utkarsa) during which the life of man, ten years at the beginning, increases 
until it reaches 80,000 years; 6. a phase of diminution (apakarsa) during which the 
life of man progressively decreases from 80,000 to ten years. 

3. The 20th astarakaipa is of increase only: the life of man increases from ten to 
80,000 years. 

As we can see, the antarakalpa Nos. | to 19 end when the life of man lasts for 
ten years. This end is marked by three plagues: the knife (Sastra), disease (roga) and 
famine (duréhiksa). 

a. The knife (astra) lasts for seven days: men, angered and upset, massacre each 
other. 

4, Disease (roga) lasts for seven months and seven days: non-human beings, Pisadcas, 
etc., give off nefarious influences; from which come incurable diseases from which 
men die. : 

ce. Famine (adurbhiksa) lasts for seven years, seven months and seven days: the skies 
stop raining: hence three famines: famine of the caskel. (caficw), of the while bone 
(Svetdsthi) and of the stick (Salaka). 

Regarding all this, see Kosa, Il], p. 207-209; Yogacasabhiimi, p. 32-33; Bodh. 
bhimi, p. 253. 
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26. Sastra antarakalpesu mattridhyayi bhavanii te, 

avyapdde niyojenti satvakotisatan bahtin. 

During the small kalpas of the knife, they meditate on goodwill 
and compel into kindliness several hundreds of millions of beings. 

27, mahasamgramamadhye ca samapaksa bhavanti te, 

sandhisamagri rocenti bodhisatva mahabalah. 

In the midst of great battles, they are impartial, for they love peace 
and concord, these Bodhisattvas with great powers. 

28. ye capi niraydh kecid buddhaksetresv acintisu, 

samcintya tatra gacchanti satvanam hitakarandat. 

In aljl the hells annexed to inconceivable Buddha-fields, they go 
voluntarily so as to benefit beings 7°. 

29. - ydvantyd gatayah kascit liryagyonau prakdSsitah, 

sarvatra dharmam deSenti tena ucyanti ndyakah. 

In all the destinies assigned to the animal realm, they expound 
the Law everywhere; that is why they are called the Leaders of the 
world. 

30. kamabhogams ca darSenti dhyanam ca dhyayinam tatha, 

vidhvasta mdram kurvanti avataram na denti te. 

They give themselves up to the pleasures of the senses just as to 
the meditations of the meditators; they cause the fall of Mira and 
leave him no hold. 

31. agnimadhye yathd padmam abhitam tam vinirdiSset, 

evam kamams ca dhyanam ca abhitam te vidarSayi. 

Just as it can be affirmed that a Jotus in the heart of a fire is an 
impossibility 7°, so they demonstrate that pleasures and meditations 
are non-existent. 

32. sameintya ganikam bhonti pumsam akarsandya te, 

raganku samlobhya buddhajfidne sthadpayanti te. 

They voluntarily become courtesans to attract men*°, but having 
won them with the hook of desire, they establish them in the 
Buddha-knowledge. 

33.  gramikds ca sada bhonti sarthavahah purohitah, 

agramdtydtha camatyah satvanam hitakaranat. 


*8 The Karandavytha tells of the descent of AvalokiteSvara into the Avici hell. 

39 Abhuta rendered by Asi yu @ F “extraordinary” in the three Chinese versions. 
Obviously, the Sanskril original used by them had adbhura instead of abhuta. However, 
the latter reading is confirmed by the Tibetan yan dag ma yin. 

*° Sec above, IH, § 4, note (2. 
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They continually make themselves village chiefs, caravan masters, 
priests, prime ministers or ministers, so as to benefit beings*'. 

34. daridranam ca satvanam nidhand bhonti aksayah, 

tesam danaéni datvad ca bodhicittam janenti te, 

For the poor, they are inexhaustible treasures; by giving them 
gifts, they cause them to produce the thought of enlightenment *?. 

35.  mdnastabdhesu satvesu mahdnagnd bhavanti te, 

sarvamanasamudghatam bodhim prarthenti uttamam. 

Before proud and vain beings, they make themselves great cham- 
pions and, after having destroyed their pride, they cause them to 
desire supreme enlightenment. 

36. bhayarditandm satvaném samtisthante ‘gratah sada, 

abhayam tesu datva ca paripacenti bodhaye. 

They always put themselves at the head of beings tormented by fear. 
Having given them assurance, they ripen them with a view to 
enlightenment. 

37. paficabhijnas ca te bhiitvd rsayo brahmacarinah, 

Sile satvan niyojenti ksantisauratyasamyame. 

Representing themselves as recluses endowed with the five super- 
knowledges and practising continence, they compel beings to morality, 
patience, kindness and discipline. 

38. upasthdnaguriin satvdn pasyantiha visdradah, 

ceta bhavanti dasa va Sisyatvam upayanti ca. 

Here below, fearlessly they see the masters to be served; they make 
themselves their slaves or servants, and become their disciples. 

39. yena yenaiva cdngena satvo dharmarato bhavet, 

darSenti hi kriyah sarva mahopa@yasusiksitah. 

Of all the means possible to bring a being to delight in the Law, 
they put them all to use, for they are well practised in skillful means. 

40. yesdm ananta Siksd hi anantaS capi gocarah, 

anantajRanasampannd anantapranimocakah. 


*! See above, H, § 5. 

42 This humble stanza played an extremely important role in the history of Chinese 
Buddhism. For it was relying on its authority and that of the Avatamsaka (T 278, 
ch. 7, p. 437 c 12-13) that, in the seventh century, the school of the Three Stages 
(or Degrees) (San chieh chiao) justified the institution of the circulation of the 
Inexhaustible Treasure (wu chin tsang yilan 5& 2 i, PL). Ch I. GeRNET, Les aspects 
économiques du bouddhisme, Saigon, 1956, p. 210. See also K.K.S. Ch'en, The Chinese 
Transformation of Buddhism, Princeton, 1973, p. 158-63, 177-78. 

Regarding the legend of the four treasures, see above, VI, § 13, note 34. 
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Infinite are their practices, infinite also is their domain. Gifted 
with infinite knowledge, they deliver an infinite number of living 
beings. 

41, na tesam kalpakotibhis kalpakol{isatair api, 

buddhair api vadadbhis tu gundntah suvaco bhavet*?. 

Should they wish, throughout millions and hundreds of millions 
of kalpas, to enumerate the virtues of the Bodhisattvas, the Buddhas 
themselves would not easily arrive at an end. 

42. Except for stupid and base persons (aprajfiahinasattvan stha- 
payitva), where then is the astute man (daksa) who, on hearing this 
address, would not wish for excellent enlightenment (agrabodhi)? 


+3 Stanzas 41 and 42 are missing in Cn. 


CHAPTER EIGHT 
INTRODUCTION TO THE DOCTRINE OF NON-DUALITY 


1. Then the Licchavi Vimalakirti asked the Bodhisattvas present 
in the assembly: Worthy sirs (satpurusa), explain to me what, for 
Bodhisattvas, is the entry into the doctrine of non-duality (advaya- 


dharmamukhapravesa)*. Have recourse to your own eloquence (pratibkana) and 
each speak as you so please. 


' Non-duality (advaya), which should not be confused with monism, is accepted. 
by all the theorists of the Great Vehicle, both Madhyamikas and Vijfianavadins. 
In his commentaries on the Madhyamakakarikas by Nagarjuna, Candrakirti refers 
continuously to the knowledge of non-duality, the cittotpdda adorned with the 
knowledge of non-duality (advayajfianatamkrta), and accompanied by skillful means 
resulting from great compassion (nahakarunopdyapuratsara): cf. Madh. vrtti, p. 2,6-7; 
556,6; Madh. avatara, p. 1,44; 6,8; 7,7-8, etc. 

In his Bodh. bhimi, p. 39-40 (cf. T 1579, ch. 36. p. 486 ¢ 24), Asanga gives an 
excellent definition of advaya of which 1 give a free translation here: 

“It should be known that the mark of the real {tattvaiaksana) is demonstrated 
(prabhavita) by non-duality (advaya). By duality we understand existence and non- 
existence. 

1. Existence (6hdva) consists of conventional discourse (prajfiaptivada). And since 
it has always been postulated by man, it is the source of all the conceptions (vikalpa) 
and alt the chattering {praparica) that goes on in the world. Thus one talks of form, 
sensation, perception, volition and consciousness; one talks of eye, ear, nose, tongue, 
body and mind; one talks of earth, water, fire and wind; one talks of form, sound, 
odour, taste and touch; one talks of good, bad or undefined action; one talks of 
arising and extinction; one talks of the dependent co-production of phenomena, one 
talks of past, future and present; one talks of the conditioned and the unconditioned; 
one talks of this world and the other world; one talks of sun and mcon; one talks of 
a thing seen, heard, thought, known, acquired, required, analysed or mentally judged; - 
one even talks of Nirvana. Dharmas of this kind, about which the world talks, and 
which are grafted onto conventional discourse (prajiiaptivadaniriidha), are called ‘‘exis- 
tence”. 

2. As for non-existence {abhdva), this is unreality (nirvastukata), the absence of 
the sign (nirnimittata) of this same conventional discourse concerning form and all 
the other dharmas up to and including Nirvana. The complete inexistence (sarvena 
sarvam ndstikatd) of what supports conventional discourse, the total absence (asami- 
vidyamanata) on which conventional discourse relies in order to function, this is what 
is called “non-existence”. 

3. Finally, non-duality (advaya) is that thing (vastwz) known as a characteristic of 
the Law (dharmalaksanasamgrhira), absolutely separated from existence and non-existence 
(bhavabhdvabhydm vinirmuktam), namely the existence of which we spoke in the first 
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Then the Bodhisattvas present in the assembly (tasyam parsadi samnipatitah) each 
spoke in turn, as they so pleased (yathakdmam). 


The Bodhisattva Dharmavikurvana said ; 


Son of good family (kulaputra), 
arising ({ufpdda) and extinction 
(nirodha) are two. In that which 
is unarisen (anutpanna) and unex- 
tinguished (aniruddha), there is no 
disappearance (vyaya). The ob- 


Arising (ugpdda) and extinction (nirodha) 
are two. If Bodhisattvas understand (ava- 
gacchanti) that dharmas are originally 
without arising or extinction, they attain 
(saksatkurvanti) the certainty concerning 
the non-arising of dharmas (anutpattika- 
dharmaksanti): this is what is penetrating 


tainment of the certainty con- the doctrine of non-duality. 


cerning the non-arising of dharmas 
(anutpattikadharmaksantiprapti) 
is the entry into non-duality 


(advayapravesa)?. 
2. The Bodhisattva Srigandha 2. The Bodhisattva Srigupta said: 
said: ideations (vikafpa) concerning me (di- 


man) and mine (diniya) are two. It is 
because a me is imagined that a mine 
is imagined. If Bodhisattvas understand 


Me (diran} and mine (dt- 
miya) are two. If there is no 


place and the non-existence we have just spoken of. This non-duality is the Middle 
Path (madhyamdé pratipad) and, since it is devoid of both extremes (anfadvayavivarjita), 
{namely existence and non-existence], it is “‘without superior” (niruttara). 

It is this real with which the pure knowledge of the Blessed Lord Buddhas is 
concerned, and also the knowledge of the Bodhisattvas, but which is still at the 
practising level] (Siksa@mdargay’. 

Regarding advaya, also see Samdhinirmocana, I, §1 and 6; IV, §9; VII, § 24; 
X, § 10; Lankavatara, p. 76,7-9; Madh. vrtti, p. 556.6; Ratnavali, I, v. 51; [V, v. 96, 
Paramarthastava, v. 4; Mahayanavimsika, ed. G. Tucci, p. 202, v. 4: Upadeséa in 
NAGARIUNA, Traifé, p. 125, 902, 910, 911; Siralamkara, p. 34,4: 36,9; 63,5: 90,16; 94,18; 
Madhyantavibhanga, p. 49,73; 50,3; 53,3; 239,10; 253,16; 270,26: Bodh. bhimi, 
p. 54,20. 

Here, at Vimalakirti’s request, thirty-two Bodhisattvas in turn attempt to define 
advaya. The order of their intervention differs according to the version: I have followed 
here the order of the Tibetan translation: 


K and H: | 2 


In Cn the definitions given by Dantamati (§ 13) and Padmavyiha (§ 26) do not yet 
appear. Also missing is §33 concerning ‘Vimalakirti’s silence”. These passages 
were perhaps missing in the original version of the Vimatakirtinirdega. 

2? K: Utpada and nirodha are two. Dharmas being originally anutpada are now 
anirodha. To obtain this anutpadadharmaksanti is to enter advaya. 
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uncalled-for -affirmation of me 
(atmadhydropa), the idea of mine 
is not produced. The absence of 
uncalled-for affirmation (anadhyd- 
ropa) is the entry into non-duali- 
ty. 

3. The Bodhisattva Srikita 
said: 

Defilement (samklesa) and 
purification (vyavadana) are 
two. If defilement is clearly under- 
stood (parijfiaya), the idea of 
purification (vyavadd@namanyana) 
is not produced. The destruction 
of all ideas (sarvarnanyandadpramar- 
dana) and the path which leads 
to it (anuredhagamini pratipad) are 
the entry into non-duality *. 

4, The Bodhisattva Bhadrajyo- 
tis said: 

Distraction (viksepa) and atten- 
tion (manyana) are two. If there 
is no distraction, there is neither 
attention (maryand) nor reflection 
(mmanasikGra) nor interest (adhika- 
ra). This absence of interest is the 
entry into non-duality >. 

5. The Bodhisattva Subihu 
said: 

Bodhisattva mind (bedhisatr- 
tvacitta) and Listener mind (éra- 
vakacitta) are two. If it is seen 


Ch. VIII, §3-5 


that there is neither me nor mine, they 
penetrate the doctrine of non-duality. 


4. The Bodhisattva Srikita said: 

Ideations {vikalpa) concerning defile- 
ment (santkiesa) and purification (vyava- 
dana) are two. If Bodhisattvas understand 
the identity (advaya) of defilement and 
purification, they no longer have this 
ideation. To destroy for ever these ideations 
(vikaipa) and follow the path of extinction 
(nirodha), this is penetrating the doctrine 
of non-duality. 


5. The Bodhisattva Bhadrajyotis said: 

Ideations (vikalpa) concerning distrac- 
tion (viksepa) and attention (mamnyana) 
are two, If Bodhisallvas undersiand that 
there is neither distraction nor attention, 
then they are free from reflection (manasi- 
kara). To be established in the absence 
of distraction and the absence of attention, 
not to have reflections, this is penetrating 
the doctrine of non-duality. 


7, The Bodhisattva Subahu said: 

Bodhisattva mind and Sravaka mind 
are two, If Bochisattvas understand that 
these two minds are empty of self-nature 
(svabhGvasinya) and the same as an illusion 
Qnaydsama), they no longer have either 


2K: Atman and Gimiya are two. If there were dfman, there would be Gimiya, but 
because there is no a@tman, there is no Gtmiya. This absence of Gta and dimiya is 


the entry into advaya. 


* K: Samkiesa and vyavadana are two. To see the real nature of sankiesa, is 
(to understand] that there is no vyavadGnalaksana and (to penetrate into the nirodha- 


faksana: this is entering advaya. 


3K: Viksepa and manyand are two. If there is no viksepa, there is no manyand, 
if there is no manyand, there is no viksepa: to penetrate this is to enter advaya. 
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that these two minds are the same 
as an illusionary mind (mdydcitta- 
sama), there is neither Bodhisattva 
mind nor Listener mind. This 
sameness of the mark (/aksana- 
samaida) of minds is the entry into 
non-duality °. 

6. The Bodhisattva Animisa 
said: 

Grasping (@dana) and rejection 
(andddana) are two. That which is 
not grasped (andtta) does not exist 
(nopalabhyate). To that which does 
not exist there cannot be applied 
either uncalled-for affirmation (sa- 
mdropa) or unjustified negation 
{apavada). Inaction (akriya), non- 
functioning (a@carana) with regard 
to all dharmas is the entry into 
non-duality ’. 

7. The Bodhisattva Sunetra® 
said: 

Singleness of mark (eka/a- 
ksana) and absence of mark 
(alaksana) ate two. Not formula- 
ting any ideation (vixalpa), any 
imagination (parikalpa), this is not 
postulating either singleness of 
mark or absence of mark. Under- 
standing a mark and its opposite 
as being of the same mark (sama- 
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a Bodhisattva mind or a Sravaka mind. 
That these two minds are the same in 
mark (/aksanasama) and the same as an 
illusion (mdydasama), this is penetrating 
the doctrine of non-duality. 


3. The Bodhisattva Animisa said: 

Ideations (vikalpa) concerning grasping 
(dana) and rejection (ana@ddna) are two. 
If Bodhisattvas understand grasping, they 
have no more to take hold of. Having 
no more to take hold of, they abstain 
from all affirmation (sa¢dropa) and all 
negation {apavada). Not acting, not stop- 
Ping over dharmas, avoiding all false be- 
liefs (abhinivesa), this is penetrating the 
doctrine of non-duality. 


6. The Bodhisattva Sunetra said: 

Ideations (vikaipa) concerning singleness 
of mark (ekalaksana) and absence of mark 
(alaksana) are two. If Bodhisattvas uader- 
stand that all dharmas are not of a single 
mark (ekalaksana) or of a different mark 
(éhimaiaksana) and that neither are they 
without mark (alaksava), then they know 
the perfect sameness (samata) of singleness 
of mark, different mark and markless. 
This is penetrating the doctrine of non- 
duality. 


© K: Bodhisattvacitia and srdvakacitia are two. Wf one considers that the citta is 
empty of mark (laksanasinya), \ike an illusionary creation (ndydnirmtana), there is 
neither 4 bodhisativacitia nor a Sravakucitia: this is entering advaya. 

7 K: Adana and anadana are two. If dharmas are andddna, they are inexistent 
(anupatabdha); being anupatabdha, they are without seizing (gr@a), without relinquishing 
(4yaga), without activity (kripa) and without functioning (carava): this is entering 


advaya,. 


® Regarding Sunetra, cf. Mahavastu, I], p. 355,6; IIL, p. 279.77: Gandavyiiha, 


p. 2,26, 
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laksana), this is entering non- 
duality ?. 

8. The Bodhisattva Tisya?° 
said: 

Good (kusala) and Bad 
(akusala) are two. Not seeking 
after (aparimdrgana) either the 
good or the bad, understanding 
that the sign (vimitta) and the 
signless (Gnimitfa) are not two, 
this is penetrating into non- 
duality *!. 
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8. The Bodhisattva Pusya said: 

Ideations (vikalpa) concerning good 
{kusaia) and bad (akuSaia) are two. If 
Bodhisattvas understand the nature 
(svabhava) of the good and the nature 
of the bad, they have nothing to undertake 
{prasthana). The two words, sign (nimitta) 
and signless (@nimitta), are the same: they 
do not consist of either grasping (grafharia) 
or discarding (prahdna): this is entering the 
doctrine of non-duality. 


9. The Bodhisattva Simha'? said: 


The blamable (sdévadya) and the 
blameless (anavadya) are two. 
Understanding through the know- 
ledge which cuts like a diamond 
(vajracchedikajfiana) that there is 
neither bondage (bandhana) nor 
liberation (moksa), this is pene- 
trating into non-duality’?. 


Ideations (vikaipa) concerning the 
blamable (savadya) and the blameless (ana- 
vadya) are two, IF Hodhisattvas understand 
that the blamable and the blameless are 
the same, they penetrate all dharmas 
through the diamond knowledge (vajra- 
jfidna) and know that they consist of 
neither bondage (andhana) nor \ibera- 
tion (moksa). This is entering the doctrine 
of non-duality. 


10. The Bodhisattva Simhamati said : 


To say “this is impure (sdsrava) 
and that is pure (andsrava)” im- 
plies duality. If one grasps dhar- 
mas from the angle of their same- 
ness (samatd), one no longer pro- 
duces either a notion (samfid) of 


Ideations (vikalpa) conceming impure 
(sdsrava) and pure (andsrava) are two. 
If Bodhisattvas know the sameness of the 
nature (svabhdvasamata) of all dharmas, 
they no longer produce the two notions 
(samjfia) of impure and pure. Not being 
attached (abfinivif-) to a notion of ex- 


°K: Ekalaksana and alaksana are two. If one knows that the ckalaksana is the 
alaksana, one no longer clings to the afaksana, but penetrates samatd: this is entering 


advaya, 
1® Tisya: cf. Gandavytha, p. 441,25. 


‘1 K: Kusala and akuSala ate two. Not to produce either Ausala or akuSala is to 
enter the daimitianta and penetrate it in depth: this is entering advayz. 
12 Regarding Simha, cf. Mahavastu, II, p. 354,/9, IM, p. 279,3; Gandavytha, 


p. 441,24. 


‘2: Fault (apart) and merit (munya) are two. To understand that the nature 


of a fault does not differ from merit, to grasp with the diamond-knowledge 
(vajrajnana) this [single] mark devoid of bondage (bandhana) and liberation (moksa), 
this is entering advaya. 
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impure or a notion of pure, but 
one is still not notion-free ... This 
iS penetrating into non-duality ‘+. 
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istence (astitvasamjrid) or to a notion’ of 
non-existence (nastitvasamjfd), this is en- 
tering the doctrine of non-duality. 


11. The Bodhisattva Suddhadhimukti said: 


To say “This is happiness (su- 
kha) and that is suffering (duh- 
kha)” implies duality. If through 
the purity of knowledge (jfidnavi- 
Suddhi) all calculation (ganand) is 
excluded, one’s intelligence (ati) 
becomes clear in the same way as 
space (akdsa). This is penetrating 
into non-duality '°. 


12. The Bodhisattva Narayana 

To say “this is worldly (/aukika) 
and that is transcendental (/oko?- 
taray’ implies duality. In this 
world (/oka), empty by nature 
(svabhavasinya), there is absolute- 
ly no crossing (tarana), nor entry 
(praveSa), nor moving (gemana) 
nor stopping (agamana). Wot 
crossing it, not entering, not mov- 
ing, not stopping, this is pene- 
trating into non-duality '*. 


Ideations (vikalipa) concerning the con- 
ditioned (samskria) and the unconditioned 
(asamsk&ria) are two. If Bodhisattvas under- 
stand the sameness of the nature (svabha- 
vasamata) of these two dharmas, they 
avoid al] activity (sariskdra), and their 
intelligence (marti) becomes like space. The 
purity of knowledge (jfidnavisuddhi), the 
absence of grasping (anupa@dana) and the 
absence of rejection (anutksepa), this is 
penetrating the doctrine of non-duality. 


said: 


Ideations (vikaipa) conceming the tran- 
scendental (/okotfara) and the worldly 
(laukika) are two. If Bodhisattvas know 
that the world (/oka) is originally empty 
(4inya) and calm (saa), without entry 
(pravesa), without exit (aifsarana), without 
flow or dispersion, they are not at all 
attached to it. This is penetrating the 
doctrine of non-duality. 


13, The Bodhisattva Dantamati said: 

Samsara and Nirvana are two. Bodhisattvas who see the self- 
nature (svabhava) of Nirvana as originally empty (adifanya) are not reborn 
(na samsaranti) and do not enter Nirvana: knowing this is penetrating 


into non-duality !7. 


+@ K: Sdsrava and andsrava are two. If one understands the dharmdnam samatd, 
one does not produce notions (sama) of asrava or andsrava, one is not attached to 
the nimitta and one does not abide by the drimitia: this is entering advaya. 

"5 Here the versions differ. — K: Samskrta and asamskrta are two. If one abandons 
all calculation (ganand), the citta becomes like space, and thanks to pure wisdom 
(visuddhaprajfid), \here is no ‘Songer any obstacle (Gvarana): this is entering advava. 

'© K: Lavkika and /okottara are two. But since the /oka is svabhdvastinya, it is 
fokoitara, il does nol consist of either pravesa, of nihsarana, or abundance, or dispersion: 


this is entering advaya. 


‘ This paragraph is missing in Cn. — K: Samsara and Nirvana are two. If one 
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Ch. VIIT, § 14-16 


14. The Bodhisattva Pratyaksadarsana said: 


Exhaustible (ksaya) and in- 
exhaustible (aksaya) are two. But 
the exhaustible is absolutely ex- 
hausted (ksina), and, since that 
which is absolutely exhausted has 
already been exhausted, it becomes 
“inexhaustible”. -- The inex- 
haustible is instantaneous (Asazi- 
ka), but for the instantaneous, 
there is no exhaustion. Under- 
standing in this way is penetrating 
the doctrine of non-duality '*. 


15. The Bodhisattva Parigudha 

Self (diman) and not-self 
{and@tman) are two, The self-nature 
(svabhdva) of the self being non- 
existent (anupalabdha), how could 
the not-self exist ? The non-duality 
perceived by the vision of these 
two natures is the entry into non- 
duality 1°. 


Ideations {vikaipa) concerning the ex- 
haustible (Asaya) and the inexhaustible 
(aksaya) are two. But Bodhisattvas know 
thal there is nothing exhaustible or inex- 
haustible. — One calls exhaustible (saya) 
that which is absolutely exhausted (atyan- 
taksina). But since that which is absolutely 
exhausted can no longer be exhausted 
again, it should be called inexhaustible. 
— Furthermore, the exhaustible only lasts 
for a single instant (ekaksanika). But since 
in a single instant there is no exhaustion, 
the exhaustible is, in reality, inexhaustible. 
— The exhaustible not existing at all, the 
inexhaustible does not exist either. Under- 
standing that the exhaustible and the 
inexhaustible are empty of self-nature 
(svabhdvasunya), this is entering the doc- 
trine of non-duality. 


said : 


Ideations (vikalpa) concerning self (at- 
man) and not-self (andtman} are two. 
Bodhisattvas understand that the self is 
non-existent (@tupalabdha) and thus how 
much more so (kim punar vadah), the 
not-self. Seeing that the self and the not- 
self are not two, this is entering the 
doctrine of non-duality. 


16. The Bodhisattva Vidyuddeva said: 


Knowledge (vidya) and igno- 
rance (avidyda) are two. Knowledge 
is of the same nature (svabhava) 


Ideations (vikaipa) concerning knowl- 
edge (vidya@) and ignorance (avidyd) are 
two. Bodhisattvas understand that the 


sees the se!f-nature of Samsara, [one knows] that there is no Samsara, neither is there 
bandhana, moksa, utpdda or nirodha: to understand this is to enter advaya. 

18 K: Ksaya and aksaya are two. But whether dharmas are absolutely exhausted 
(atyantak sind) or inexhausted (ak sina), there does not exist in them any mark of exhaustion 
(Ksayalaksane). Without a mark of exhaustion, they are empty (Sirya). Being empty, 
they have neither a ksayalaksana nor an aksayalaksana. To understand this is to 
enter advaya. 

19 K: dtman and andtman are two. But if the Gtman is non-existent (anupalabdha), 
how could the andtman exist? To see the real nature of the dtman and not to moot 
duality, this is entering advaya. 


Ch. VIII, §17 


as ignorance. However, this igno- 
france is undefined (avydkrta), in- 
calculable (asamkhyeya) and be- 
yond the path of calculation (sam- 
khyamargdatikranta). Understand- 
ing this is entering non-duality 2°. 
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original nature (prakrtisvabhava) of igno- 
rance is knowledge, that knowledge and 
ignorance are both non-existent (anupa- 
labdha), incalculable (asamkhyeya) and be- 
yond the path of calculation (samkAyamar- 
gatikranta). Understanding their sameness 
(samata), theit non-duality (advaya), this 
is penetrating the doctrine of non-duality. 


17, The Bodhisattva Priyadarsana 7‘ said: 


Form (ripa) itself is empty 

nya); it is not through the 

struction of form (riépaksaya) 

it there is emptiness (Sérrya); 
the self-nature of form (ripasva- 
bhava) is emptiness. Equally, to 
speak of sensation (vedand), per- 
ception (sam/fid), volition (samska- 
ra) and consciousness (vijfiana) on 
the one hand, and of emptiness 
(Sunyata) on the other, is two. 
But consciousness (vijfidna) is emp- 
ty; itis not through the destruction 
of consciousness (vijfidnaksaya) 
that there is emptiness; the self- 
nature of consciousness (vijfidna- 
svabhdva) is emptiness. He who 
sees in this way the five aggregates 
of attachment (upddanaskandha) 
and understands them as such 
through knowledge (jfidna) pene- 
trates into non-duality 27. 


Form (ripa), sensation (vedand), per- 
ception (samjna), volition (samskara) and 
consciousness (vijridna) on the one hand, 
and emptiness (Sayatda) on the other hand, 
are two. But Bodhisattvas know that the 
five aggregates of attachment (upadana- 
skandha) are naturally and originally empty 
(Sanya). It is form (riipa) itself which is 
empty (S#nya), and it is not through the 
destruction of form (riipaksaya) that there 
is emptiness. It is the same with the four 
other aggregates up to and including the 
consciousness aggregate (vijridnaskandha). 
This is penetrating the doctrine of non- 
duality. 


2° K: Vidya and avidyd are two. But the real nature of avidyd is vidya. Vidya, 
in turn. is ungraspable and evades all calculation. In them there is sameness (samatda), 
non-duality. This is entering advaya. 

2! Priyadargana: cf. Dharmasamgitisotra quoted in Siksasamuccaya, p. 124,5. 

22K: Ripa and ripasimyata are two. But ripa is itself Sanya. It is not through the 
extmction (nirodha) of riipa that ripa is stinya, the svabhdva of rupa is itself sinya. 
Yt is the same for vedand, samjfia, samskdra and vijfidna. Vijfidna and sinyatd are two. 
But vijfidna is itself Sanya. It is not through the extinction of véjfana {that vijAana is 
Sinya]; the svabhava of vijfidna is itself sinya. To penetrate this is to enter advaya. 

Here the Vimalakirti is exploiting a topic that is untiringly repeated in: the 
Prajfidparamita: Paficaviméati, p. 38,2-8; Satasah., p. 118,/8; 812,3-5; 930,//-6: 
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Ch. VHI, § 18-19 


18. The Bodhisattva Prabhaketu 75 said: 


To say that the four elements 
(dhdiu) are one thing and that 
the space element (dkasadhdtu) is 
another, is two. But the four 
elements have space as their na- 
ture (Gkasasvabhava); prior time 
(purvania) has space as its nature; 


Ideation (vikalpa) concerning the four 
elements (didfu) and ideation concerning 
space (dkasa) are two. If Bodhisattvas 
understand that the four elements have 
space as their nature (svabAdva) and that, 
in their prior, between and posterior times 
(pirvamadhyapardnia), the four elements 
have space as their self-nature, then they 


unerringly (aviparitam) penetrate the ele- 
ments. This is entering the doctrine of 
non-duality. 


posterior time (aparanta) has space 
as its nature, and the present 
(pratyutpanna) also has space as 
its nature. The knowledge (jfiana) 
that penetrates the elements in 
this way, is the entry into non- 
duality ?*. 

19. The Bodhisattva Pramati said : 

Eye (caksus} and form (riépa) 
are two. But clearly understanding 
the eye (caksukparijfiaya) and not 
having for form either craving 
(raga), or hatred (d¢vesa) or delu- 
sion (moha), this is calm (Santa). 
Equally, ear (Srefra) and sound 


Eye (caksus) and form (rapa), ear 
(Srogra) and sound (sabda), nose (ghrana) 
and odour (gandha), tongue (jihvd) and 
taste (rasa), body (kaya) and tangible 
(sprasjavya@), mind (mnanas) and objects 
(dharma): these ideations (vikalpa) are two- 
fold. If Bodhisattvas understand that all 
these natures (svabhdva) are empty (Stinya), 


T 220, ch. 402, p. 11 ¢ 1; T 221, ch. 1, p. 4 ¢ 18; T 222, ch. 1, p. 152 @ 16; T 223, 
ch. 1, p. 221 6 25-221 ¢ 10; T 1509, ch. 35, p. 318 a 8-22 (followed by a commentary): 

na Sanyatay@ riipam Siinyam, ndnyatra riipdc chinyata, rapam eva Ssiinyala Stinyataiva 
ripam ... tathd hi ndmamdtram idam yad idam répanr. “It is not through emptiness 
that form is empty; apart from form there is no emptiness; form is emptiness, 
emptiness is form. In fact form is nothing but a word”. 

It is stated that the reasoning laid down here concerning riéjpa applies to the other 
four skandha and all dharmas without exception. — In his turn, Chih Tun % © 
(314-366), the greatest propagandist of Buddhism amongst the high society of South- 
Eastern China, based on the present passage of the Vimalakirtinirdesa his particular 
method of exegesis conducive to defining the Mahayanist concept of emptiness in its 
relation to the phenomenal world: cf. E. ZURCHER, The Buddhist Conquest of China, 
p. 123, and 362, note 215. 

Regarding Siinyata and non-existence, see the Introduction, p. LXIX-LXXxIl. 

23 Prabhakewn: cf. I, § 4, note 13. 

24 K: The four dhdtu on the one hand and the dkdsadhatu on the other hand are two. 
But the svabhava of the four dhdta is the svabhdva of the akdsadhdtu. Purvanta and 
aparanta being empty (simya), madhydnta is also empty. To understand in this way 
the svabhava of the dhdti is to enter the advaya. 


Ch. VIII, §20 


(Sabda), nose (ghrdna) and odour 
(gandha), tongue (jihva) and taste 
(rasa), body (kaya) and tangible 
(sprastavya), mind (manas) and 
objects (dharma) are two-fold. But 
clearly understanding the mind 
(manahparijfiaya) and feeling for 
objects neither craving, hatred nor 
delusion, this is calm. Being thus 
established in calm is entering 
into non-duality 2°. 
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if they clearly see the self-nature of the 
eye (caksuhsvabhdva) and if they do not 
have for form (rapa) either craving (raga), 
or hatred (dvesa) or delusion (seha); if, 
litde by little, they clearly see the self- 
nature of the mind (snanahsvabhdva) and 
if they do not have for objects (dharma) 
either craving, or hatred or delusion, then, 
say I, Bodhisattvas will hold all this as 
empty (Sénya). Having seen in this way, 
they are established in calm (Santa). This 
is penetrating the doctrine of non-duality. 


20. The Bodhisattva Aksayamati?® said: 


Giving (déna) and the trans- 
ference of giving to ommiscience 
(sarvajfidnaparinamana) are two. 
But the self-nature (svabhava) of 
giving is omniscience, and the self- 
nature of omniscience is trans- 
ference 77. Equally, morality (si/a), 
patience (ksanti), vigour (virya), 
meditation (dhyana) and wisdom 
(prajfia) on the one hand, and 
their transference to omniscience 
on the other hand, are two. But 
the self-nature of omniscience is 
transference. The entry into this 


Giving (déna) and its transference to 
omniscience (sarvayfidnaparindmand) are 
two. Equally, morality (ila), patience 
(Asanti), vigour (virya), meditation (dhyana) 
and wisdom (prajfia) on the one hand, 
and their transference to omniscience on 
the other, are two. But if it is understood 
that giving is the transference to omni- 
science and that the transference ta omni- 
science is giving, and so on, if it is 
understood that wisdom is the transference 
to omniscience, and that the transference 
to omniscience is wisdom, then the single 
principle {ekanaya) is understood. This 
is entering the doctrine of non-duality. 


25 K is absolutely identical to the Tibetan. 

26 Aksayamati isa famous Bodhisattva who gave his name to the Aksayamatinirdega- 
sitra (T 397, ch, 27-30; T 403; OKC 842), one of the great authorities invoked by 
Madhyamika authors (cf. Madh. vetti, p. 43,4; 108,/: 276.9; Siksisamuccaya, p. 11,8: 
21,23; 33,43; 34,27; L173; E99: 158.7; 167.7; 183.4; 212,72; 233.6; 236,17 and 6; 
271,4, 278.4, 285,7; 287,6; 291,8; 316,13, Panjika, p. 81,5; 86,5; 118,5; 173,7; 522,42; 
527,16). It is a section of the Mahdsamnipata which clearly seems to be ane of the 
sources of the Vimalakirtinirdesa (see above, I11, § 62, note 121‘ at the end). 

Aksayamati often figures in Mahayanasiitras: Rastrapalapariprecha, p. 2,4; Saddhar- 
mapund., p. 3,8; 438,2; MajfijusrimGlakalpa, p. 31t./4; 312,5; 461,6,; Mahavyutpatti, 
No. 702. 

27 K: Giving (dana) and the transference to omniscience (sarvajfidnaparinamand) 
are two. But the self-nature of giving is the self-nature of the transference to 
omniscience, etc. 
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single principle (ekanayapravesa)?® 
is the entry into non-duality. 

21. The Bodhisattva Gambhiramati said: 

Emptiness (sanyatd) is one thing, signlessness (@rimitta) is another, 
and wishlessness (apranihita) is yet another: all this implies duality. 
But in emptiness (Siiyata), there is no sign (mimitta); in signlessness, 
there is no wish (pranidhdna); in wishlessness, neither thought (citta) 
nor mind (smanas) nor consciousness (vijfdna) function. Seeing that 
all the three doors to deliverance (vimoksamukha) are contained in a 
single door to deliverance, this is penetrating into non-duality 2°. 

22. The Bodhisattva Santendriya said: 

The three jewels, the Buddha, the Law (dharma) and the Community 
(samgha) imply duality. But the self-nature (svabhava) of the Buddha 
is the Law, and the self-nature of the Law is the Community. 
These three jewels are unconditioned (asamskrta); being unconditioned, 
they are the same as space (ak@Sasama). The principle of all dharmas 
(sar vadharmanaya) is the same as space. Understanding thus is entering 
into non-duality °°. 

23. The Bodhisattva Apratihatanetra said: 

The aggregation of perishable 
things (satkdya) and the extinction 
of the aggregation of perishable 
things (satkdyanirodha) are two. 
But aggregation itself is-extinction. 
And why? When the belief in the 
aggregation of perishable things 
(satkdyadrsti) does not arise, does 


The aggregation of perishable things 
(satkdya) and the extinction of the aggre- 
gation of perishable things (satkdyanirodha) 
are two. But Bodhisattvas know that the 
agetegation of perishable things is the 
extinction of perishable things. Knowing 
this, they absolutely do not produce the 
belief in the aggregation of perishable 
things (satkdyadrsii) Regarding the agegre- 
gation of perishable things and the ex- 


not exist, there can be no concep- 
tion (kalpa), no ideation (vikalpa), 
no imagining (parikalpa) concern- 


tinction of perishable things, they have 
no conception (Kalpa), no ideation (vi- 
kalpa). They testify (saksa@tkurvanti) to the 


absolute extinction (atyantanirodhasvabha- 


ing the aggregation of perishable 


23 Regarding the ekanaya, which K always renders by i-Asiang, see above, III, § 73, 
note 144. 

29K: Sanyatd, dnimitta and apranihita form dualities. But simyatd is animutta, 
and @nimitta is apranihita, W there is Stinyala, Gnimitia and apranihita, there is neither 
citta, nor manas, nor vifjfidna, The three winoksamukha in a single winoksamukha 
is the entry into advaya. 

30K: Buddha, dharma and samgha form dualities. But the Buddha is the dharma; 
and the dharma is the samgha. These three jewels are asamskrta and akdasasama. 
And all dharmas equally so. To act in conformity with this is to enter advaya. 


Ch. VII, §24-25 


things or the extinction of this 
aggregation; hence, there is iden- 
tification with extinction itself 
(nirodhasvabhava), Non-arising 
(anutpada) and non-extinction (ani- 
rodha), this is the entry into non- 
duality >'. 
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va) of the two things, without feeling 
hesitation (virati), or fear (trdsa) or dread 
(samfrdsa). This is penetrating the doctrine 
of non-duality. 


24. The Bodhisattva Suvinita said: 


The disciplines of the body, 
speech and mind (kdpyavaégmanah- 
samvara) are not duality. And 
why? These dharmas are of in- 
active mark (anabhisamskdrala- 
ksana). The inactivity of the body 
is the inactivity of speech, and 
the inactivity of speech is the 
inactivity of the mind. The inac- 
tivity of all dharmas (sarvadhar- 
manabhisamskara) should be 
known and understood. Knowing 
it is the entry into non-duality *?, 


25. The Bodhisattva Punyaksetra 


Actions meritorious, demerito- 
rious and neutral (punydpurtyd- 
nifijyabhisamskara) imply duality. 
In reality, these meritorious, de- 
Meritorious and neutral actions 
do not constitute a duality. The 
self-mark (sva/aksana) of these ac- 
tions is empty (Sanya). There is 
neither merit, nor demerit, nor 


The three disciplines of the body, speech 
and mind (kdpavagmanaksamvara) are, 
it is said, duality. But Bodhisattvas know 
that these three disciplines have an inactive 
mark {anabhisamskaralaksara) and that 
this mark does not consist of duality. 
And why? The inactivity of the body is 
the inactivity of speech: the inactivity 
of speech is the inactivity of the mind; 
the inactivity of the mind is the inactivity 
common to al] dharmas. Penetrating this 
mark of inactivity, this is entering the 
doctrine of non-duality. 


said: 

Ideations concerning meritorious action 
(punyabhisamskara), dcemeritorious action 
(apunyadbhisamskara) and neutral action 
(dnifijyabhisamskara) imply duality. But 
Bodhisattvas know that fault, merit and 
neutral action have an inactive mark and 
that this mark does not consist of duality. 
And why? Fault, merit and neutral action 
are, all three, empty of self-nature and 
mark. In emptiness these various kinds 


*! K: Satkaya and satkayanirodha are two. But the satkdya is the satkdyanirodha. 
And why? Because he who sees the bhittalaksana of the satkdya, no longer produces 
a view concerning the satkaya and the satkdyanirodha. Between satkdya and satkayani- 
rodha there is neither duality (¢@vaya) nor mental ideation (vikalpa). To stop at that 
point, without dread or fear is to enter advaya. 

32K: The discipline (sanivara} of kdya, vac and manas forms dualities, But these 
three activilies all have an anabhisamska@ralaksana, The inactive mark of the kaya 
is the inactive mark of the vac, and the inactive mark of the vac is the inactive mark 
of the manas. The inactive mark of these three activities is the inactive mark of all 
dharmas. Those who thus conform to the knowledge of inactivity penetrate advaya. 
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neutral action, nor action. The  (visesa) of actions are absent. Under- 
non-demonstration (asiddhi) of standing thus is penetrating the doctrine 
this action is the entry into non- °F non-duality. 


duality 3°. 
26. The Bodhisattva Padmavytha ** said: 
That which is born of exaltation All duality is born of the self (démaja). 


of the self (Gtmaparyutthdnaja) is f Bodhisattvas know the real nature 
duality. But the real knowledge (bhitasvabhava) of the self, they do nol 
of self (Gtmapar ijftana) Hoes Hat postulate any duality; by not postulating 
any duality, they no longer have ideas 

seek out (na parimargayati) duali- (vijfiapti) and, no longer having ideas, 
ty. In him who bases himself on _ they no longer have an object of thought. 
non-duality (advaydvasthita), there This is penetrating the doctrine of non- 
is no idea (vijfiapti), and this duality. 
absence of idea is the entry into 
non-duality 7°. 

27. The Bodhisattva Srigarbha?® said: 

That which arises from an All duality is born of an object (a/am- 
object (Glambanaprabhavita) is bana), 1f Bodhisatlvas understand that all 
duality. The absence of an object dharmas are non-existent (anupalabdha), 


ie : : they do not take them and do not reject 
(niralambana) is non-duality. That nen Not ieking™ anything: “andi 0a 


is why not taking anything (and- rejecting anything is penetrating the doc- 
dana) and not rejecting anything  trine of non-duality. 
(aprahdna) is entering into non- 


duality. : 
28. The Bodhisattva Candrottara >’ said : 
Darkness (farmas) and light Ideations (vikalpa) concerning darkness 


(jyotis) are two. But the absence  (fanras) and light (jyoris) are two. But 
of darkness and the absence of Bodhisattvas know that the real mark 


33K: The abhimsamskara punya, apunya and Gnififya imply dualities. But the d#ata- 
svabhdva of these three abhisamskdra is empty (Sanya). Since it ts empty, there is neither 
purya, nor apuaya nor anifijya-abhisamskara. Not to produce any of these three 
abhisamskara is \o enter advaya. 

34 Padmavyiha: cf. above, I, § 4, note 32. 

33 Fhis paragraph is missing tn Cn. — K: From [the idea] of G@iman come the two 
[ideas of dtman and anatman) which form duality. But he who: sees the real mark 
(bhatalaksana) of the Giman no longer produces these two dharmas. Not abiding in 
any way in these two dharmas, he has no consciousness (vijfiana) nor object of 
consciousness {vijfdta): this is entering advaya. 

46 Srigarbha: cf. Saddharmapund., p. 21,//; 26,5; Dasabhiimika, p. 2.6; Gandavyiha, 
p. 442,9; Mahavyutpatti, No. 666. 

37 Candrottarajiianin: cf. Gandavytha, p. 2,/5. 


Ch. VII, §29-30 


light are a non-duality. And why? 
For an ascetic entered into the 
recollection of extinction (nirodha- 
samdpatti), there is neither dark- 
ness nor light, and it is thus with 
all dharmas. Understanding this 
sameness (sarnata) is entering into 
non-duality 7°. 
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(bhitalaksana) does not consist of either 
darkness or light and that the nature 
(bhava) is without duality. Just as for a 
bhiksu entered into the recollection of 
extinction (rirodhasamapatti), there is nei- 
ther darkness nor light, and so it is with 
all dharmas. Understanding the sameness 
(samata) of all dharmas is penetrating 
the doctrine of non-duality. 


29. The Bodhisattva Ratnamudrahasta 2° said: 


Delight in Nirvana (nirvandadbhi- 
rat!) and repugnance for Samsara 
(samsaraparikheda) are two. But 
the absence of delight in Nirvana 
and the absence of repugnance 
for Samsara constitute a non- 
duality. And why? One must be 
bound (baddha) in order to speak 
of liberation (moksa), but if one 
is absolutely unbound (atyantd- 
baddha), why should one seek 
liberation? The bhiksu who is 
neither bound (baddha) nor liber- 
ated (mukta) does not feel either 
delight (abhirati) or repugnance 
(parikheda). This is entering into 
non-duality *°. 


Delight in Nirvana (@urvdrabhirati) and 
repugnance for Samsara (samsd@raparikhe- 
da) are two. But if Bodhisattvas understand 
Nirvana and Samsara, they have neither 
delight nor repugnance and there is no 
longer any duality. And why? One must 
be bound (éaddha) by Samsara to seek 
deliverance (moksa). But if one knows 
the bonds of Samsara absolutely do not 
exist, then why still seek the deliverance 
of Nirvana (nirvanantoksa}? Understanding 
thus the inexistence of bonds (4andhana) 
and deliverance (moksa), not delighting 
in Nirvana and not hating Samsara, is 
penetrating the doctrine of non-duality. 


30. The Bodhisattva Manikitaraja said : 


Right path (marga) and wrong path (kumdrga) are two. But if 
Bodhisattvas are established in the right path, they do not follow any 
of the wrong paths at all. In not following them at all, they have 
no notions (samjfia) of right or wrong path. Lacking these two 
notions, they have no conception of duality. This is penetrating the 
doctrine of non-duality. 


°8 K: Tamas and jyatis are two. But the absence of tamas and the absence of 
Jyvotis are not two. And why? If one enters the samjhdvedayitanirodhasamapani, there 
is neither tamas nor jyotis. And it is the same for all dharmas. In whatever concerns 
them, to penetrate samard is to enter advaya. 

3° Ratnamudrahasta: cf. above. I, § 4, note 19. 

*° K is identical with the Tibetan. 
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31. The Bodhisattva Satyarata said: 


Truth (satya) and falsehood 
(mrsa) are two. But if he who 
has seen truth (drstasatya) does 
not even conceive (na samanupa- 
$yati) the nature of truth (satyata), 
how could he see falsehood? And 
why? This nature is not seen by 
the fleshly eye (maGmsacaksus) and 
is not seen by the wisdom eye 
(prajfiacaksus). It is to the extent 
that there is neither view (darsana) 
nor vision (vidarSana) that it is 
seen. Wherever there is neither 
view nor vision is where one enters 
into non-duality. 


Truth (satya) and falsehood (mpsa) are 
two. But if Bodhisatltvas who see the 
nalure of truth (satyasvabkdva) do not 
even see truth, then how could they see 
falsehood? And why? This nature is not 
seen by the Meshly eye (mdnisacaksus) or 
by the other eyes, including the wisdom 
eye (prajfiacaksus). When one sees thus 
and one has, regarding dharmas, neither 
vision nor absence of vision, one penetrates 
the doctrine of non-duality. 


32. When the Bodhisattvas present in the assembly had each had their 
Say as they understood it, they together asked Maiijusri the crown prince: 
Maiijusri, what really is the entry of the Bodhisattvas into non-duality? 

Maifijusri replied: Worthy sirs (safpurusa), you have all spoken 


well; however, in my opinion, all 
duality +. 

Excluding all words and not 
saying anything, not expressing 
anything, not pronouncing any- 
thing, not teaching anything, not 
designating anything, this is en- 
tering into non-duality 4? 


that you have said still iptes 


‘nualves 


If Bodhisattvas do not say anything, 
do not speak of anything, do not designate 
anything and do nol teach anything re- 
garding any dharma, they avoid all idle 
chatter (prapafica) and cut offevery ideation 
(vikalpa), then they penetrate the doctrine 
of non-duality. 


33. Then Mafijuéri the crown prince said to the Licchavi Vimalakirti: 
Son of good family (kulaputra), now that each of us has had his say, 
it is your turn to expound to us what the doctrine of the entry into 
non-duality (advayadharmamukha) is. 

The Licchavi Vimatakirti remained sifent (tismibhuto ‘hhiit). 

Maifijusri the crown prince gave his assent (sddhukdram adat) to the 
Licchavi Vimalakirti and said to him: Excellent, excellent, son of good 


4! This sentence is missing in K. 


42K: In my opinion, not saying anything about any dharma, not speaking of 
anything, not uttering anything, not knowing anything, omitting all question (prasna) 
and all answer (vydkarana), this is entering advaya. 
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family: this is the entry of the Bodhisattvas into non-duality. In 
this way, syllables (aksara), sounds (svera) and concepts (vijfiaptr) 
are worthless (asamuddcdara)*>. 

These words having been spoken, five thousand Bodhisattvas, 
having penetrated the doctrine of non-duality, obtained the certainty 
concerning the non-arising of dharmas (anutpattikadharmaksanii). 


* In Tibetan: Adi ni byan chub serms dpah rnams kyi gitis su med par tijug pa yin te. 
de la yi ge dan sera dai rnam par rig paki rgyu med do. 

K translates freely: ‘‘By arriving at no longer having cither syllables (aksara) or 
words (vac), this is really entering the advayadharmamukta’’. 

In T 1775, ch. 8, p. 399 6, Kumarajiva illustrates this philosophical silence with 
the story of the conversion of Asvaghosa, a story translated in full by S. Levi, 
La Drstantapankii et son auteur, JA, July-Sept. 1927, p. 114-115. The bhiksu Paréva 
possessed a great talent for words and excelled in debate. The heretic ASvaghogsa 
introduced himself to him, offering to refute all the theories he supported. Pdréva 
listened to him debating and remained silent. ASvaghosa considered him with scorn 
and left him. But, on his way, he reflected: That man has a very profound wisdom; 
it is I who was defeated. Every word I said can be refuted and I refuted myself. He said 
nothing and there is nothing to refute. Then Asvaghosa returned to ParSva, admitted his 
defeat and offered to have bis head cut off. Parsva suggested that it would be better 
to be tonsured, for “the tonsure is like death”. So Asvaghosa entered the order and 
became Paréva's disciple. And Kumirajiva concludes his story with an explanation 
of the superiority of silence in the matter of the ineffable: “The debate in silence is 
the supreme debate’’. 

This is indeed the position of the Madhyamaka. When questioned by a logician 
who asked him if it was really true that the holy ones are free of argument, Candrakirti, 
in his Madh. vrtti, p. 57,7-8, gave the following answer: kenaitad uktam asti va ndsti 
veti. paramartho hy aryGndm sttisnimbhavahk. tatak kutas tatra prapaficasambhava yad 
upapattir anupapattir va sydt: “So who could say whether the holy ones are free or not of 
argument? In fact the absolute is the silence of the holy ones. How then could a 
discussion with them on this subject be possible [and how could we know] if they are 
free or not of argument on this matter?" 

On this subject, see G.M. NaGao, The Silence of the Buddha and its Madhyamic 
Interpretation, Studies in Indology and Buddhology, KySto, 1955, p. 137-151. 

At the council of Lhasa (792-794), Mahayana, the leader of the Chinese faction, 
used the authority of ‘“Vimalakirti’s silence’ to assert that the attribute of the mind 
is precisely not to have one and, in consequence, to be impredicable (cf, P, DEMIEVILLE, 
Le Concile de Lhasa, p. i13, 114, 156). Kamalasila, Mahayana's opponent and leader 
of the Indian faction at the council, objected that to be legitimate and efficacious, 
the philosophica! silence should be preceded by a Jong and exact analysis (bhita- 
pratyaveksda) without which the understanding of emptiness is impossible (Idem, ibidem, 
p. 352). 

Let us note in conclusion that this paragraph 33 concerning Vimalakirti’s silence 
appears in all the versions we have available except in that by Chih Ch’ien which 
is precisely the oldest. Was this paragraph missing in the original edition of. the 
Virnalakirti? If so, the interest of this text would be considerably diminished. 


CHAPTER NINE 


THE OBTAINING OF FOOD 
BY THE IMAGINARY BODHISATTVA 


[Sariputra’s Anxiety] 


1. Then the Venerable (Gyusmant) Sariputra had this thought: 
It is midday (madhydhna) and these great Bodhisattvas occupied in 
expounding the Law are still not getting up. So when, Listeners (sravaka) and 
Bodhisattvas, are we going to eat? 

Then the Licchavi Vimalakirti, knowing in his mind the thought 
that had arisen in the mind of the Venerable Sariputra (tasyayusmatah 
Sariputrasya cetasaiva cetahparivitarkam djfidya), said to the Venerable 
Sariputra: Honourable (éhadanta) Sariputra, the Tathagata has ex- 
pounded io the Listeners (srdvaka) the eight liberations (vimoksa): 
you should hold to this and not listen to the Law with preoccupations 
tied up with material things (@misasambhinnasamtana). However, if 
you want to eal, Wait a moment (nuhiirtam agamayasva), and you will 
eat such food as has never yet been tasted (ananubhitapirvam bhojanam 
bhoksyase)’. 


[The Revealing of the Sarvagandhasugandha Universe] 


2. At that moment (iena khalu punar samayena), the Licchavi 
Vimalakirti entered into such a concentration (tatharupam samddhim 
sama@pede) and performed such a supernatural action (tathadriépam 
rddkyabhisamskaram abhisamskaroti sma) that he revealed to the 
Bodhisattvas and Sravakas the universe called Sarvagandhasugandha 2. 
This universe can be found if, from here, one traverses, in the 
direction of the zenith, universes as innumerable as the sands of the 
forty-two Ganges (urdhvayam disi dvacatvarimsadganganadivalukopama- 
ni buddhaksetrdny atikramya). it is there that at present the Tathagata 
Sugandhakita? is to be found (tisthati), lives (dhriyate) and exists 


! On everything that concerns this sacred food that is mentioned in Chapters IX 
and X, see Appendix, Note VIF: The perfumed Amrta. 

2 The reading Sarvagandhasugandha is confirmed by the Siksasamuccaya, p. 270,2. 
The Lankavatara, p. 105,9; and the Madh. vriti, p. 333.6, simply have Gandhasugandhd. 

3 In Tibelan Spos mchog brtsegs pa = Sugandhakuta. However, the Lankavatara 
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(yapayati). In this universe, the trees (wrksa) give off a perfume 
(gandha) far superior (bahvantaravisista) to those emitted by the men 
and gods (manusyadeva) of all the Buddha-fields (buddhak setra) situated 
in the ten regions. In this universe, the very names of Sravaka and 
Pratyekabuddha are not known; there is an assembly (sammipdta) 
composed only of great and pure Bodhisattvas, to whom the Tathigata 
Sugandhakiita expounds the Law. In this universe, the belvederes 
(Autdgara), avenues (cankrama), parks (upavana), palaces {(prasada) 
and the clothes (vastra) are all made of various perfumes (ndndvidhagandha- 
maya), and the perfume of the food eaten by this blessed Lord Buddha 
and these Bodhisattvas fills (prasarati) innumerable universes. 

At that moment, the blessed Tathagata Sugandhakita was sitting 
with his Bodhisattvas to have his meal (bhojanam upabhoktum), and 
the son of the gods (devaputra) Gandhavyihéhira, fully pledged to 
the Great Vehicle (mahdyanasamprasthita), ensured the service (upastha- 
na) and care (paryupasana) of the Blessed One and those Bodhisattvas *. 


and the Madh. vytti attribute the Gandhasugandha universe, not to Sugandhakita, 
but to Samantabhadra. 

Lankavataera, p. 105,8-42: yatha Mahamate Animisayam Gandhasugandhaydm ca 
lokadhatau Samantabhadrasya tathdgatasydrhatah samyaksambuddhasya buddhaksetre 
‘nimisair netraih preksamands te bodhisattva mahdsativd anuipattikadharmaksGntim prati- 
labhante ‘nyams ca samadhivisesan: ‘‘And so it is, O Mahamati, thal in the Animisa 
universe and in the Gandhasugandha universe of the Tathagata Samantabhadra, the 
Bodhisattvas acquire the anutpartikadharmaksanti and other kinds of samadhi by gazing 
fixedly, without blinking their eyes’’. 

Madh. vytti, p. 333,6-9: tathd aryavimalakirtinirdese. tan nirmitabodhisattvena Gan- 
dhasugandhdyam lokadhdtau Samantabhadratathdgatopabhuktasesam bhojanam aniiam 
ndndvyaitjanakhadyadisamprayuktam prthak prthag vividharasam ekabhojanena sarvam 
fac chravakabodhisattvasamghardajarajamatyapurehitan ahpuradau varikasarthavahddijana- 
padam samtarpya pritvakaram néma mahdsamadhim lambhyayadmaseti: “Wt is said in 
the Aryavimalakirlinirdesa: Then the imaginary Bodhisattva brought the remains of 
the food taken in the Gandhasugandha universe by the Tathagata Samantabhadra, 
food blended with all kinds of condiments and victuals and containing, on each occasion, 
various flavours. When, in a single meal, this food had refreshed the whole population 
— Sravakas, Bodhisattvas, the king, ministers, chaplain, women, door keepers, 
caravaneers, etc. —, all obtained the great concentration called “Joyful Aspect”. 

This quotation is certainly not literal; it does not appear in the Tibetan version 
of the Madh. vriti. 

* According to K: “‘There were some devaputras there, all named Gandhavyiha 
and who had produced the anuttarasamyaksambodhicitta; they served (piijayanti sma) 
that Buddha and those Bodhisattvas”. But according to the Tibetan version and the 
Chinese versions by Cn and H, it seems it was 2 matter of only a single server. 
The mention of a cup-bearer is surprising, to say the least. It naturally brings to mind 
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At Vimalakirti’s the whole assembly (sarvdvati parsad) observed 
this universe where the Blessed Sugandhakiita and his Bodhisattvas 
were sitting. 


[An Imaginary Bodhisattva’s Mission to the Sarvagandhasugandhd] 


3. Then the Licchavi Vimalakirti, addressing all the Bodhisattvas, 
said to them: Worthy Sirs (satpurusa), is there anyone among you 
who would be capable (utsdha) of going to this universe to obtain 
some food? 

But, through the supernatural intervention (adhisthdna) of Maifijusri, 
no-one was capable of it, and all the Bodhisattvas kept silent (casinbAita). 

The Licchavi Vimalakirti said to Mafijuéri the crown prince: Mafijuéri, 
do you not feel shame (Arepana) for such an assembly (evamrupd 
parsad}? 

Majfjuéri replied: Son of good family, you should not despise (avaman-) 
this assembly of Bodhisattvas. Has not the Tathagata said that aSsaiksa 
should not be despised *? 

4. Then the Licchavi Vimalakirti, without rising from his seat 
(anutthaydsanat) and in the presence of the Bodhisattvas, created 
(nirmimite sma) an imaginary Bodhisattva (irmitabodhisattva): his 
body was the colour of gold (suvarnavarna), he was adorned with 
the primary and secondary physical marks (/eksandnuvyarjanasama- 
lamkrta) and he displayed such colours (ri#pa) that all the assemblies 
were eclipsed (dhyadmikrta) by them. 

The Licchavi Vimalakirti said to this imaginary Bodhisattva: Go 
then, son of good family, in the direction of the zenith (gaccha 
tvam, kulaputra, urdhvayam disi); having traversed Buddha-fields as 
innumerable as the sands of the forty-two Ganges (dvacatvdrimsadgan- 


Ganymede, son of Tros and cup-bearer to Zeus (fiiad, V, v. 265, XX, v. 232; 
Little Hiad in the Scholia to Euripides, Orestes, v. 1392, Trojans, v. 821), carried off 
to Olympus by a whirlwind (Hymn to Aphrodite, v. 208), by an eagle (Aeneid, V, 
v. 255), or by Zeus disguised as an eagle (Ovid, Metamorphoses, X, v. 155 sq.}. 

In Gandhara and Central Asia representations have been found of Garuda abducting 
a Nagi (cf. A. Foucner, Art gréco-bouddhique du Gandhara, Il, fig. 318 to 321; 
A. VON Le Coa, BSfideratlas zur Kunst und Kulturgeschichte Mittel-Asiens, Berlin, 
1925, fig. 147 to 151). These are crude copies of the Ganymede by Leochares. The 
Indian sculplors perhaps confused Ganymede’s shepherd's crook with a serpent’s 
tail: this led to the substitution of a Nagi foc Ganymede. 

5 Cf. Angutlara, I, p. 63,6-8: dve kho gahapati loke dakkhineyyd sekho ca asekho ca. 
ime kho gahapati dve loke dakkhineyyé ettha ca danam databbam. Also see Madhyama, 
T 26, No. 127, ch. 30, p. 616 a 10-11; Samyukta, T 99, No. 992, ch. 33, p. 258 ¢ 14-15. 
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ganadivalukopamani buddhaksetrany atikramya}, you will find the 
Sarvagandhasugandhé universe; it is there that at present the Tathagata 
Sugandhakita is sitting with his Bodhisattvas; having reached him, 
and after having saluted his feet by touching them with your head 
(padau Sirasabhivandya), you will say to him: ‘‘In the nadir region (adhodisi), 
the Licchavi Vimalakirti, saluting a hundred thousand times your 
feet by touching them with his head (Satasahasrakrtvo bhagavatah 
padau Ssirasdbhivandya), enquires after your health (gianam prcchati) 
by asking you if you have little affliction and little suffering, if you 
are alert and well-disposed, if you are strong, physically well and 
morally without reproach and if you rejoice in agreeable contacts 
(te ‘Ipabadhatam prcchaty alpatankatam laghitthanatam yairam balam 
sukham anavadyatam sukhasparSavihGratam)®. From afar {diératas) and 
mentally (cittena), after having circled round you more than a hundred thousand 
times (Satasahasrakrivah pradaksinikrtya) and after having saluted your feet by touching 
them with his head (padaw sirasabhivandya), he entreats you to give me the 
remains of your meal (upabhuktasesam bhojanam). With these remains, 
Vimalakirti will perform Buddha deeds (buddhakarya) in the Saha 
universe in the nadir region. 

Thus beings with base aspira- 
tions (hinddhimuk tika) will be ani- 
mated by noble aspirations ({uddrd- 
dhimuktika) and the Tathagata 
marks (tathagatalaksana) will de-~ 
velop” ’. 


Thus aiso beings with base aspirations 
(Ainadhimuktika) will delight in great wis- 
dom, and the innumerable virtues (apra- 
managuna) of the Tathagata will be ex- 
tolled everywhere’’. 


5. Then the imaginary Bodhi- 
sattva, having shown his agree- 
ment (sadhv iti krtva) to the 
Licchavi Vimalakirti, obeyed (pra- 
tyasrausit). In the presence of the 
Bodhisattvas, he left, his head 
held high (u/lokitavadana), but the 


Then the imaginary Bodhisattva, in 
the presence of the whole assembly, rose 
into the air (vaihadyasant abhyudgacchati 
sma), and the whole assembly (sarvavati 
parsad) saw him®, Miraculously and ra- 
pidly, in a single instant (ekasminn eva 
ksanalavarufiirtc), he reached the Sarva- 
gandhasugandha universe and saluted with 


© Regarding this formula which will appear again in § 5, see the references above, 


IV, § 5. note 8. 


? K: “Vimalakirti wanted to obtain the remains of the meal (upabhuktasesa) of 
the Bhagavat to perform Buddha deeds (buddhakdrya) in the Saha universe in such 
a way that those who delight in base laws (Ainadharma) may obtain great Bodhi 
all together and so that the Tathagata's glory may be extolled everywhere”. 

8 According to the three Chinese versions, all the Bodhisattvas saw the imaginary 
Bodhisaitva rise into the air; according to the Tibetan version this ascent was so fast 
that it could not be followed with their eyes. 
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Bodhisattvas did not see him leave. __ his head the feet of the Buddha Sugandha- 
Then the imaginary Bodhisattva, kita. He could be heard to say these 
having reached the Sarvagandha- rds: 

sugandha universe, saluted with 

his head the feet of the Blessed 

Tathagata Sugandhakita and ad- 

dressed him with these words: 

In the nadir region (adhodisi), the Bodhisattva Vimalakirti, saluting your 
feet a hundred thousand times, O Blessed One, enquires after your 
health (gignam prechati) and asks if you have little affliction and little 
suffering, if you are alert and well-disposed, if you are strong, 
physically well and morally without reproach and if you rejoice in 
agreeable contacts (te Ipabadhaiam prcchaty alpadtankatam laghittha- 
natam yatrdm balam sukham anavadyatam sukhasparSavihdratam). From 
afar and mentally, Vimalakirti, after having circled round you more than a hundred 


thousand times (Satasahasrakrtvah pradaksinikriya) and after having saluted your 
feet by touching them with his head (padau Sirasdbhivandya), entreats 
you to give me the remains of your meal (upabhuktasesam bhojanam). 
With these remains, Vimalakirti will perform Buddha deeds (duddha- 
karya) in the Saha universe in the nadir region. 

Thus beings with base aspira- Thus beings with base aspirations will 
tions (kinddhimuktika) will be ani- delight in great wisdom, and the innumer- 
mated by noble aspirations (udara- able virtues of the Tathagata will be 

: f ‘ _extolled everywhere. 
dhimuktika) with regard to the 
attributes of the Buddhas, and 
the Tathagata marks (‘athdgata- 
laksana) will develop. 

6. Then the Bodhisattvas of the zenith, Bodhisattvas belonging to the 
Buddhaksetra of the Blessed Tathagata Sugandhakiita, were filled 
with astonishment (dScaryaprdpta) on seeing this imaginary Bodhisattva, 
adorned with the primary and secondary marks (daksandnuvyafjanasamalamkrta), of 
splendid aspect (viracitaprabhdsa) and of such amiable qualities (cdruvisesa). Address- 
ing the Blessed Tathagata Sugandhakiita, they asked him: Blessed 
One, from where does a personage of this sort (evammripo mahasattvah) 
come? Where is the Saha universe? And who are these beings with 
base aspirations (Ainddhimuktika) of whom he makes mention? We would 
like the Blessed One to explain all these things to us. 

Questioned in this way by his Bodhisattvas, the Blessed Tathagata 
Sugandhakita answered them: Sons of good family (ku/aputra), if, 
leaving here in the direction of the nadir, one traverses Buddha-fields 
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as innumerable as the sands of the forty-two Ganges (adhodisi 
dvacatvarimSadgangdnadivalukopamdni buddhaksetrany atikramya), one 
would find the Saha universc. It is there that at present the Tathagata 
Sakyamuni, holy and perfectly enlightened, is to be found, lives and exists (tiszhati 
dhriyate yapayati), and in this universe of the five corruptions (paficakasdya), 
he expounds the Law (dharmam desayati) to beings with base aspirations 
(hinddhimuktika), "1 is there also that the Bodhisattva Vimalakirti, 
established in the doctrine of inconceivable liberation (acintyavirnoksa), 
expounds the Law to the Bodhisattvas of the Saha universe. This 
Vimalakirti has sent (presayati) to me here this imaginary Bodhisattva 
(nirmitabodhisattva) to extol (parikirtana) my body (kdya), my virtues (guna) 
and my name (ndman), to reveal (samprakdsana) the advantages 
(prasamsa) of our Sarvagandhasugandha universe and in the hope 
of developing the good roots (kusalamula) of the Bodhisattvas of 
the Saha universe. 

7. All the Bodhisattvas exclaimed: What greatness (rmdhdtmya) is 
that of Vimalakirti, capable of creating an imaginary being thus gifted 
with psychic strength (rddhf, powers (aia) and convictions (vaisa- 
radya)! 

The Blessed Lord Sugandhakita continued: 

The greatness of this Bodhi- 
sattva is such that he sends imagi- 


Sons of good family, this great Bodhi- 
sattva is gifted with virtues so outstanding 


nary beings (nirmdna) to all the 
Buddhaksetras of the ten regions 
and that these imaginary beings 
perform Buddha deeds (duddhaké- 
ryam upasthapayanti) for all the 
beings of these Buddhaksetras. 


(evamvisistaguria) that in a single instant 
(ekasminn eva Ksanalavamuhérte) he creates 
by transformation (nirmimite) innumerable 
{aprameya) and infinite (ananta) Bodhi- 
sattvas and sends (presavatf) them every- 
where in the universes of the ten regions 
(dasadiglokadhatu) ta perform Buddha 
deeds (4uddhakarya) for the benefit and 


happiness of innumerable beings (apra- 
meyaram sattvandm hitava sukhaya). 

8. Then the Blessed Tathagata Sugandhakita poured into a perfumed 
bewl food which was impregnated with all the perfumes (sarva- 
gandhasamanvdgate patre Sarvagandhavasitam bhojanam chorayati sma) 
and gave it to the imaginary Bodhisattva sent by Vimalakirti. 

In the Sarvagandhasugandha universe, ninety hundreds of thousands of 
Bodhisattvas who wanted to go along (@gantukdma) raised their voices 
logether and asked the Buddha Sugandhakéta : We want to go with this imaginary 
Bodhisattva to the Saha universe in the nadir region to see the Blessed 
Tathagata Sakyamuni, to honour him, serve him and hear the Law 
and also to see the Bodhisattva Vimalakirti and the other Bodhi- 
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sattvas (gamisyémo vayam bhagavams tena nirmitabodhisattvena sardham 
tam Saham lokadhatum tam bhagavantam Sakyamunim tathdgatam 
dar$andya vandandya paryupasandya dharmasravandya tam ca Vimata- 
kirtim bodhisattvam anyam$ ca bodhisattvan darSandya)°?. May the Blessed 
One give us his permission. 

The blessed Lord Sugandhakuta said: Then go there, sons of good 
family, if you consider it to be the right time (gacchata kulaputra 


yasyedanim kalam manyadhve}'?. 

But since these beings will cer- 
tainly be disturbed (unmatta) and 
intoxicated (pramatta) by you, go 
there without your perfumes. Since 
the beings of this Saha universe 
will feel jealousy (avasada) towards 
you, hide your beauty (svariipa). 
And finally, do not go and a- 
rouse notions of scorn or aversion 
(na yusmabhis tasyam lokadhdtau 
hinasamjfia pratighasamjrotpada- 
yitavya). And why? Kulaputras, 
the (true) Buddhaksetra is a blank 
field (@kaSaksefra), but in order 
to ripen beings (sattvaparipacanar- 
tham), the Blessed Ones do not 
show them completely the (pure) 
domain of the Buddhas (4uddha- 
gocara)"*, 


However, sons of good family, when 
you enter the Saha universe, withhold 
(upasamharata) the perfumes of your bodies 
so that the beings of that universe will 
not be either disturbed {aynatta) or in- 
toxicated (pramatfa). When you enter the 
Saha universe, hide the signs of your 
beauty (répanimitia) so that the Bodhi- 
sattvas of this universe do not feel before 
you either shame (Ari) or confusion (apa- 
trapya). And finally, do not have for this 
Saha universe any notion of scorn (hina- 
sarnijiia) of aversion (pratigha). And why? 
Because all the Buddhaksetras, O sons 
of good family, are the same as space 
(Gkésasama). But the Blessed Lord Bud- 
dhas, in order to ripen beings (sativa- 
paripacandértham), conform to the desires 
of beings and manifest (santdarsayanti) 
Buddhaksetras of all kinds (nandvidha): 
some are sullied (rakta), others pure (vi- 
Suddha), others of indeterminate mark 
(avyakrtalaksana). But all the Buddha- 
ksetras are fundamentally pure and in- 
distinguishable (#irvisista). 


[The Return to the Sahaloka} 


9. Then the imaginary Bodhisattva, having taken the bowl filled 
with food (bhojanapirnapdtra), departed with the ninety hundreds of 


® Stock phrase: cf. Saddharmapund., p. 367,6-7; 425,/-7, 427,7, 458,8-1/, 463,1-3. 
‘© Another very common stock phrase: see WOODWARD, Concordance, II, p. 49 & 


15-25. 


{1 K: “The ksetras of the ten regions are all like space (@kaiasama); but the Buddhas, 
in order to ripen beings animated by base aspirations (hinddhimukuka), do not entirely 


manifest these pure lands”. 
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thousands of Bodhisattvas, and through the power (anubhdva) of the 
Buddhas and with the supernatural] intervention (adhisthana) of Vi- 
malakirti, he disappeared (antarhita) in an instant (ekasminn eva 
ksanalavamuharte) from the Sarvagandhasugandha universe and entered 
in the Saha universe the house of the Licchavi Vimalakirti. 


[The Sacred Meal] 


10. Then the Licchavi Vimalakirti supernaturally created (adhitisthati 
sma) ninety hundreds of thousands of thrones (si#mAdsana) in all ways 
like those which were already there, and the (newly arrived) Bodhisattvas 
seated themselves on them. 

Then the imaginary Bodhisattva gave to Vimalakirti the bowl filled 
with food (Shojanapurnapatra). 

The great town of Vaisali was The perfume of that bowl of food 
permeated with the perfume of spread throughout the great town of 
that food, and the sweet odour Vaisali and the trichiliomegachitiocosm 


ived in all the: chili (risdhasramahasdhasralokadhatu). Because 
was perceived In a e€ chihocosm or this immense, boundless and sweet 


(sahasratokadhatu). perfume, alt the universes gave off a lovely 
odour. 
In the town of Vaisali, the In Vaisali, the brahmans, the guifdsmen 


brahmans, the householders (grha- Gresthin), the Vaisyas, beings human 

pati) and the Licchavi chief (fiecha-  ("@"#”a)_ and non-human (amanusya), 
js i: etc., perceived this odour and were filled 

vyadhipati), the Licchavi Candra- with wonder (adbiutaprapta): they ex- 

echattra, having perceived this perienced great ecstasies, both physical 

odour, were filled with astonish- and mental. In Vaisdli, the chief of the 

ment (dscaryaprdpta) and wonder Licchavis named Candracchattra and 

(adbhutaprapta); physically and eighty-four thousand Licchavis went, with 

2 all kinds of adornments, to the house of 

mentally enchanted (prasannaka- Vimalakirti. 

yacitia), they went, with eighty- 

four thousand Licchavis, to the 

house of Vimalakirti. 

Seeing, in this house, the Bodhisattvas seated on thrones (si#thdsana) 
so high (eva unnata), so wide (prthu) and so large (visala), they 
were filled with wonder (adbhutaprapia) and experienced a great 
joy (pramudita). After having saluted all these great Sravakas and 
Bodhisattvas, they stood to one side (ekdnte ‘sthuh). The sons of the 
gods (devaputra) who had their spheres on earth (bhiimyavacara), 
in the sphere of desire (Admavacara) or in the sphere of form (ripdvacara), 
incited (codita) by this perfume, also presented themselves at Vi- 
malakirti’s with innumerable hundreds of thousands of servants. 
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11. Then the Licchavi Vimalakirti said to the sthavira Sariputra 


and the great Sravakas: 

Eat, O Honourable Sirs (bha- 
danta), the food of the Tathagata, 
ambrosia {amrta) perfumed with 
great compassion (rnah@karundpa- 
rivdsita). But do not conceive any 
ignoble sentiments (pradesikacitta) 
for you would not be able to 


Eat, O Honourable Sirs, the food with 
the flavour of ambrosia (antrtarasabho- 
jana) which is given to you by the Tatha- 
gata. This food is perfumed with great 
compassion (smahdakarundparivdsita). But 
do not eat it with ignoble (pradesika) or 
base (Aina) sentiments (ciftacarirra), for 
were you to eat it thus, you would not 


digest (parinam-) it 1. be able to digest it. 


42. Then, in the assembly, a few base Sravakas had the following thought: 
This food is very sparse (svaipa); how will it be enough for such a 
great assembly? 

The imaginary Bodhisattva said to these Srivakas: Venerable Sirs 
(@yusmant), do not identify your small wisdom (prajfia) and your smail 
merits (punya) with the immense wisdom and the immense merits of the 
Tathagata. And why? The water of the four great oceans (mahdsamudra) 
would be dried up before this food with its sweet perfume had undergone 
the slightest diminution (kimcitkaksaya). Even if all the beings 
of innumerable great chiliocosms, for one kalpa or a hundred kalpas, swallowed 
this food by taking mouthfuls as big as Sumeru (sumerukalpaih 
kavadikdraih), this food would not diminish. And why? Springing 
from the inexhaustible elements (aksayaskandha) which are morality 
(sifa), concentration (samadhi), wisdom (prajrid), deliverance (vimukti), the 
knowledge and vision of deliverance (vinwhktijidnadarsana)'3, the remains of the 
food (upabhuktasesam) of the Tathagata which are contained in this 


12 Cn: “Bhadantas, eat the food of the Tathagata which has the flavour of great 
compassion; but do nol have any limited intentions which would bind your mind”. 
— K: “Bhadantas, eat the food of the Tathagata, food with the flavour of ambrosia 
(amrtarasa) and perfumed with great compassion (mahdakarundparivasita). But do not 
eat it with limited thoughts (pradesikacitra) for, if you eat it thus, you would not 
digest it”. 

In Tibetan we have: ff tshe bahi spyod pa ia sems fie bar ma hdogs Sig, \ilerally: 
‘Do not bind your mind with biased (ignoble) intentions”. In the Mahavyutpatti, 
No. 1610, fii tshe ba spyod pa translates pradesakdrin. We find the expressions prddesikena 
jiianena in Satasah., p. 615,13; Bodh. bhimi, p. 236,/3; pradesikacittata in Dasabhimika, 
p. 25,22. 

') The Tibetan version only mentions Sila, samddhi and prajfia, which make up the 
three elements (skandha) of the Eight-fold Path (cf. Digha, I, p. 206,8-/2; Majjhima, 
I, p. 301,?-3; Anguttara, 1, p. 125,25-30, Itivuttaka, p. 51,2-7). The Chinese versions 
also mention vimukti and vimuktijianadarsana: 1. would then be a matter of the five 
dharmaskandha or Elements of the Law. See above, II, § 12, note 30. 
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bowl (para) are inexhaustible, even if all the beings of innumerable trichiliome- 
gachiliocosms (trisahasramahdasdhasralokadh@tu) spent hundreds of thousands of kalpas in 
eating this perfumed food. 

13. Atha tato bhojandt sarvdvati sd parsat trptd bhuta. na ca tad 
bhojanam ksiyate. yais ca bodhisattvaih Sravakais ca Sakrabrahmaioka- 
palais tadanyais ca sattvais tad bhojanam bhuktam tesim tadrsam 
sukham kaye ‘vakrantam yddrsam sarvasukhamanditayam lokadhdtau 
bodhisattvandm sukham. sarvaromakupebhyas ca tesam tadrso gandhah 
pravati tad yathapi ndma tasyadm eva sarvagandhasugandhayam loka- 
dhdtau vrksanam gandhah '+_ 

Then the whole assembly was satiated by this food, and the food 
was in no way exhausted. And the Bodhisattvas, the Sravakas, Sakras, 
Brahmas, the Lokapalas and other beings who had eaten this food, 
felt descending into their bodies a happiness equal to that of the 
Bodhisattvas who live in the Sarvasukhamandita universe ‘Adorned 
with every happiness”. And all the pores of their skin gave off a 
perfume like that of the trees growing in the Sarvagandhasugandha 
universe. 


[Sugandhakiata’s Instruction in his Universe] 


14. Then, addressing the Bodhisattvas come from the Buddhaksetra 
of the Blessed Tathagata Sugandhakiita, the Licchavi Vimalakirti 
asked them: Sons of good family (ku/aputra), of what does the 
instruction (dharmadesana) of the Tathagata Sugandhakita consist? 

The Bodhisattvas replied: It is not with syllables (aksara) or 
articulated language (#irukii) that the Tathagata expounds the Law; 
it is with this very perfume that Bodhisattvas are disciplined (vinita). 
At the foot (miiia) of each perfume tree (gandhavrksa) a Bodhisattva 
is seated, and from these trees is given off a perfume like this one. 
Those who perceive it immediately obtain the concentration (sammddhi) 
called ‘*Mine of all the Bodhisattva virtues” (sarvabodhisattvagunakara). 
As soon as they obtain this concentration, the Bodhisattva virtues 
arise (ufpadyanie) in all of them. . 


[S@kyamuni’s Instruction in the Saha Universe '*| 


15. In their own turn, the Bodhisattvas of the zenith region questioned 
the Licchavi Vimalakirti: And here in the Saha universe, how does the 
Biessed Lord Sakyamuni expound the Law to beings? 


‘4 Extract from the original text, quoted in Siksasamuccaya, p. 269,/3-270,3. 
18 This teaching of the Abhidharma, very brief in Cn, is lengthier in the other 
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Vimalakirti replied: Worthy Sirs (satpurusa), these beings are 
difficult to discipline (durvaineya); to those who are unruly (khagurika) '° 
and difficult to discipline, Sdkyamuni addresses discourses (kathd) 
suitable for disciplining beings who are unruly and difficult to discipline. 
Which are these discourses? These are they: 

This is the hell-destiny (narakagati); this is the animal-destiny 
(tiryagyoni) ; this is the preta-destiny; this is the realm of death (vamaioka); 
these are the unfavourable conditions (aksapa); these are the crippled 
(vikalendriya). 

This is bodily misconduct (kayaduscarita) and that is the fruition 
(vipaka) of bodily misconduct; this is vocal misconduct (vdgduscarita) 
and that is the fruition of vocal misconduct; this is mental 
misconduct (nanoduscarita) and that is the fruition of mental 
misconduct. 

This is taking life (prandtipdia), this is taking the not-given (adartd- 
dana), this is sexual misconduct (Admamithydcara), this is false speech 
(mrsavada), this is slanderous speech (paisunyavdda)}, this is harsh 
speech (pa@rusyavada), this is useless speech (sambhinnapralapa), this 
is covetousness (abhidhyda), this is animosity (vydpdda), this is false 
view (mithyadrsti); and that is the fruition of these paths of bad 
action (akuSsalakarmapatha). 

This is avarice (ndtsarya) and that is the fruit (phala) of avarice; 
this is immorality (dauhsilya} and that is the fruit of immorality; 
this is anger (krodha) and that is the fruit of anger; this is idleness 
(Kausidya) and that is the fruit of idleness; this is distraction (cittaviksepa) 
and that is the fruit of distraction; this is false wisdom (dausprajfia) and 
that is the fruit of false wisdom. 

This is the rule of training (Siksapada) and that is against the rule; 
this is pra@timoksa and that is violation of pratimoksa; this is to be done 
(Karya) and that is to be avoided (ekarya); this is fitting (yogya) and that is 
not fitting (ayegya); this is driving away (prahana) and that is not; this is an 
obstacle (dvarana) and that is not an obstacle (andvarana); this is 
a fault (Gpatti) and that is release from a fault (dpattivyutthana),; 


versions. There are many divergencies among the latter which it is impossible to go 
into here. As usual, I have followed the Tibetan while making some additions from 
H here and there. 

16 In Pali, assakhaluika means a “restless, unruly horse’, in contrast to djanipa 
“thoroughbred”: cf. Anguttara, I, p. 287; IV, p. 397. The Pali kAafunka has the 
Sanskrit correspondant of khajunka, khaftuka, khadunka: cf. WooDWARD, Concordance, 
I, p. 293 @s.v. assakhalgike, EDGERTON, Dictionary, p. 202 b-. 
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this is the right path (marga) and that is the wrong path (kmwmnarga); 
this is good (kusala) and that is bad (akusala); this is blameworthy 
(sdvadya) and that is irreproachable (anavadya); this is impure 
(sasrava) and that is pure (anasrava); this is worldly (daukika) and 
that is transcendental (loketiara}; this is conditioned (samskrta) and 
that is unconditioned (asamskrta); this is defilement (samklesa) and 
that is purification (vyavadana); this is virtue (guna) and that is flaw (dosa); 
this is painful (duhkAa) and that is not painful (aduhkha); this is agreeable (sukha) 
and that is disagreeable (asukHa); this is repugnant and that is pleasant; this should 
be cut off (prahdtavya) and that should be cultivated (bhdvayitavya): this is Samsara 
and that is Nirvana. All these dharmas allow of innumerable expositions (apramdana- 
dharmamutkha). 

Thus, then, through multiple interpretations of the Law (bahuvidha- 
dharmaparyaya), does Sakyamuni edify (pratisthapayati) the minds 
of those beings who are like unruly horses (esvakhatunka)!’. And 
just as unruly horses (asva) and elephants (Aastin) are subdued (vinita) 
by a goad (afkusa) that pierces them to the bone (smarmayedha), so 
the beings of the Saha universe, unruly (khatunka) and difficult to 
discipline (durvaineya), are disciplined by discourses (Aathd) denouncing 
all suffering (sarvaduhkha). The Tathagata skillfully resorts to these discourses 
concerning suffering and these concise teachings in order to discipline them and bring 
them to the Good Law (saddharma). 

16. The Bodhisattvas said: The Having heard these words, the Bodhi- 
greatness (mahattva) of Sakyamuni sattvas come from the zenith region were 


is established (sthdpiia). The way filled with astonishment (ascaryaprapta) 
and said these words: He is wondrous 


in which he converts the lowly (adbhuta), this Blessed Lord $akyamuni 
(hina), the poor (dar idr a) and the — whocan do these difficult things (duskara) : 
unruly (khafunka) beings is mar- he hides his innumerable noble virtues 
vellous (a@scarya). And the Bodhi- = (aprameyan aryagunan praticchadayati) and 
sattvas who are established (pra- demonstrates astonishing means of disci- 


eae ? pline {evamriipan vinayopaydn samdarsa- 
tisthita) in this wretched (/aghu) yatt); he ripens base and wretched beings 


Buddhaksetra have an inconceiv- (Ainadaridrasattvdn paripacayati) and re- 

able compassion (ecimtyamaha- sorts to all kinds of means to subduc 
Karuna). and captivate them. 

As for the Bodhisattvas who inhabit 

this Saha universe and who endure all 

kinds of weariness (Srama), they possess 


'7 K: ‘For, among those beings who are difficult to discipline, the mind is like a 
monkey”: Perhaps a canonical recollection: Samyutta, II, p. 95: seyyathapi bhikkhave 
makkato arafifie pavane caramano sakham ganhati, tam mufcitva atifiam ganhati, evam 
eva kho bhikkhave yad idam vuccati cittam iti. 
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Then the Licchavi Vimalakirti 
said: It is indeed so, worthy Sirs, 
it is indeed as you say (evam etat, 
Satpurusd, evam etad yathd va- 
datha). The Bodhisattvas born here 
have a very firm compassion 
(sudrdhakarund). In this universe 
here, in a single existence (exa- 
$minn eva janmani) they benefit 
beings far more than you do in 
the Sarvagandhasugandha — uni- 
verse, even in a hundred thousand 
kalpas. And why? 
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a compassion (tmahdkarund) and a vigour 
(virya) which are superior (yarama), won- 
drous (adbhuta), firm (dpdha) and incon- 
ceivable (acintya). They uphold (sama- 
vadadhati) the supreme Good Law (anuita- 
rasaddharma) of the Tathagata and benefit 
(artham kurvanti) beings who are dificult 
to discipline (durvaineyasativa). 

Vimalakirti said: It is indeed so, good 
Sirs, it is indeed as you say; the Tatha- 
gata Sakyamuni can do difficult things: 
he hides his innumerable noble virtues 
and does not fear weariness; through his 
skillful means he disciplines those beings 
who are unruly and difficult to discipline. 
And the Bodhisattvas born in this Buddha- 
ksetra and who endure all kinds of weari- 
ness, possess a Compassion and a vigour 
which are superior, wondrous, firm and 
inconceivable. They uphold the supreme 
Good Law of the Tathagata and benefit 
innumerable beings. 

Know, O worthy Sirs (satpurusa), that 
the Bodhisattvas who inhabit this Saha 
universe, in a single existence benefit 
beings far more than do the Bodhisativas 
of the Sarvagandhasugandha universe in 
a hundred thousand great katpas and that 
the virtues (gurta) of the former surpass 
the virtues of the latter. And why? 


{The Virtues Particular to the Bodhisattvas of the Sahd Universe] 


17. Worthy Sirs (satpurusa), in this Saha universe, there exists a 
collection of ten good dharmas (dasavidhakusaladharmasamnicaya) 
which cannot be found in the other pure Buddhaksetras in the universes 


of the ten regions. What are these ten? 


1. Converting (samgraha) the poor (daridra) through giving (dana), 
2. Converting the immoral (duAsi/a} through morality (Si/a), 

3. Converting the irascible (kruddha) through patience (ksdanzti), 

4. Converting the idle (kusida) through vigour (virya), 

5. Converting the distracted (viksiptacitta) through meditation 


(dh aa). 


6. Converting the foolish (dzsprajfia) through wisdom (prajna), 
7. Teaching those who have fallen into the unfavourable conditions 
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(aksanapatita) to overcome (atikram-) these eight unfavourable condi- 
tions, 

8. Teaching the Great Vehicle (mahdyana) to those who follow 
limited ways (pradeSsakdrin), 

9. Converting through good roots (Kusalamila) beings who have 
not planted good roots (anavaropitakusalamiilah sattvah), 

10. Ripening (paripdcana) beings constantly (satatasamitam) through 
the four means of conversion (samgrahavastu). 

This collection of ten good dharmas which are contained in this 


Saha universe cannot be found in the other pure Buddhaksetras of the 
universes of the ten regions. 


[Conditions of Access to the Pure Lands) 


18. The Bodhisattvas of the Sarvagandhasugandha Buddhaksetra asked 
further: When the Bodhisattvas have left this Saha universe (asyah 
Sahayd lokadhdto§ cyutva), how many conditions (dharma) should 
they fulfil to reach safe and sound (aksatanupahata) a pure (visuddha) 
Buddhaksetra? 

Vimalakirti replied: After having left this Saha universe, the 
Bodhisattvas who fulfil eight conditions will reach, safe and sound, 
a pure Buddhaksetra. What are these eight? The Bodhisattvas should 
say to themselves : 

1. I should be of benefit (ita) to ali beings, but not expect the 
slightest benefit from it myself. 

2. I should bear the sufferings (dukha) of all beings and abandon 
to them all the good roots (kusalamiila) that I may have thus gained. 

3. I should have for all beings an even sameness of mind (cittasamata) 
and not feel any aversion (pratigha). 


4. Before all Bodhisattvas, I Before all beings, I should eliminate 
should delight as if they were the pride and vanity (mdnastambha) and re- 
Master (Sastr) 18) spect them as joyfully as I do the Buddha. 

5. Whether they hear_ texts The Bodhisattvas have faith (Sraddha) 


(dharma) already heard (Sruta) or and confidence (adhimekti) in the most 
not yet heard (asruta), the Bodhi- profound (gambhira) Sitras which they 


p have not yet heard, and when they do 
19 ' 
sattvas do not reject them *”. come to hear them, they have neither 


doubt (samsaya) nor criticism (apavada). 


'® K confirms the Tibetan. 
'? K: “‘When they hear Stitras unheard before, they do not doubt, and do-not 
contradict the Srivakas”. 
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6. The Bodhisattvas are without jealousy (irsyd) of the gain of 
others (paralabha) and without pride (garva) in their own gains. 

7. The Bodhisattvas discipline their own minds (svacittant vinayanti): they 
examine their own failings (atmaskhalita) and calm the flaws of others 
(paradosa). 

8. Delighting in heedfulness The Bodhisattvas, always without heed- 
(apramadarata), they collect (sam- _lessness, always delight in seeking good 


agdadati) all the ood virtues dharmas and vigorously cultivate the 
) B auxiliary dharmas of enlightenment (Sodhi- 


(guna). paksyadharma). 

If they fulfil these eight conditions, the Bodhisattvas, after having 
left this Saha universe, will reach, safe and sound, a pure Buddhaksetra. 

When the Licchavi Vimalakirti and Majfijusri the crown prince had 
thus expounded the Law to those who were present in that assembly 
(tasyam parsadi samnisannah), a hundred thousand living beings 
produced the thought of supreme and perfect enlightenment (Satarnd- 
trandm pranisahasranam anuttardyam samyaksambodhau cittany utpdadi- 
tani) and ten thousand Bodhisattvas obtained the certainty concerning 
the non-arising of dharmas (anutpattikadharmaksanti). 


CHAPTER TEN 


INSTRUCTION REGARDING 
THE EXHAUSTIBLE AND THE INEXHAUSTIBLE 


[Visit to the Amrapalivana) 


1. While the Blessed Sakyamuni was expounding the Law in the 
Amrapalivana, the circular area (mandalamada) was enlarged and spread 
(vistirno ‘bhud visdlah}, and the assembly (parsad) was tinted as if 
by a blaze of gold (suvarnavarneneva bhasita). 

Then the Venerable (@yusmant) Ananda said to the Blessed One: 
Blessed One, the Amrapdlivana is enlarging and spreading, and the 
whole assembly is tinted by a blaze of gold. Of what is this a presage 
(Kasya khaly idam pirvanimitiam bhavisyati)*? 

The Blessed One replied: Ananda, it is a presage that the Licchavi 
Vuimalakirti and Maifijusri the crown prince (kumdrabhiita), surrounded 
and followed by a great assembly (prabhittaparivdrena parivriah 
puraskrtah), are about to come to the Tathagata. 

2, Then the Licchavi Vimalakirti said to Mafijusri the crown prince: 
Let us go, O Majfijusri, with these great beings, to the Tathagata, 
to see the Blessed One, to pay homage to him, to serve him and to 
hear the Law (gamisya@mo yayam tair mahdsattvaih sardham tathagatasya 
sakdsam tam bhagavantam darSandya vandandya paryupasandya dhar- 
masravanaya)*. 

Maijijusri replied: Let us go, son of good family, if you consider it 
to be the right time (gamisyamah kulaputra yasyedanim kalam manyase). 

Then the Licchavi Vimalakirti performed such a supernatural 
action (tatharipam rddhyabhisamskaram abhisamskaroti sma) that he 
placed in his right hand (daksinapani) the whole assembly ,with its 
thrones (sirmhasana) and went to where the Blessed One was to be 
found (yena bhagavams tenopajagama). Having got there, he put the 
assembly on the ground (upetya parsadam bhimau pratisthapayati 


1 Traditional expression: cf. Saddharmapund., p. 164,7; 427,7. Parvanimitia, in Tib. 
sna-lias, does indeed have the meaning of presage, forerunner: Divyavadana, p. 193,20; 
Lalitavistara, p. 76,9; 77,22; 186,5; Saddharmapund., p. 17,2; 261,/0; Gandavyiha, 
p. 373,20; 375,2; 531.4. 

? Stock phrase: cf. EX, § 8, note 9. 
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sma). After having saluted, by touching with his head, the feet of 
the Blessed One and after having circled round him seven times 
while keeping him to his right, he stood to one side (bhagavatah 
pddau sirasabhivandya saptakritvah pradaksinikriyaikdnte ‘sthdat). Holding 
his joined hands towards where the Blessed One was (yena bhagavams tendrijalim 
pranamya), he remained standing with composure. 


Then the Bodhisattvas who had come from the Buddhaksetra of 
the Tathagata Sugandhakita descended from their thrones (avatirya 
simhasanebhyah) and, after having saluted the feet of the Blessed 


One and circled round him three times, they stood to one side. Holding 
their joined hands towards where the Blessed Qne was, they remained standing with 
composure, ° 

All the Bodhisattvas and the All the great Sravakas, Sakras, Brahmas, 
great Sravakas (of the Saha uni- the four greal divine kings, guardians of 
verse), they too descended from _ world (lokapalas caturmaharayika de- 

é ; wah), etc., descended from their thrones 
their thrones and, after having and, after having saluted the feet of the 
saluted the feet of the Blessed Blessed One, stood to one side. Holding 
One, stood to one side. Equally, their joined hands towards where the 
the Sakras, Brahmas, the Loka- Blessed One was, they remained standing 
palas and all the sons of the gods With composure. 

(devaputra) also, after having sal- 
uted the feet of the Blessed One, 
stood to one side. 

Then the Blessed One, having gladdened these Bodhisattvas and the 
whole great assembly with a righteous discourse (dhdrmyd. kathayad sammo- 
danam kritva), addressed these words to them: Sons of good family 
(kulaputra), take your places on your respective thrones. On this 
invitation of the Blessed One, they each took their former places and sat down. 


[Duration and Effects of the Sacred Food| 


3. Then the Blessed One said to Sariputra: Sariputra, have you 
seen the miraculous transformations (vikurvana) of the Bodhisattvas, 
the best of beings. (varasattva)? 

Sariputra replied: Yes, 1 have seen them, O Blessed One. 

The Blessed One continued: What impression (samjfia) do you 
derive from them ? 

Sariputra replied : The impression that these great beings are inconceivable 
(acintya) and that their actions (Kriya), their psychic power (rddhibala) 
and their virtues (guta) are inconceivable to the point of being unthinkable 
(acintya), incomparable (atu/ya), immeasurable (amdpya) and incalcul- 
able (gananam samatikrantah). 
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4. Then the Venerable Ananda asked the Blessed One: Blessed 
One, this perfume (gandha) which has never before been perceived 
(apurvagrhita), to whom does it belong? 

The Blessed One replied: It comes from all the pores of the skin 
(kdyaromakupa) of these Bodhisattvas >. 

Sariputra in his turn said: Venerable Ananda, the same perfume 
is given off equally by all our own pores. 


Ananda. — How is this so? 

Sdriputra. — The Licchavi Vi- 
malakirti obtained food (bhojana) 
originating from the Sarvagan- 
dhasugandha universe, Buddha- 
field of the Tathagata Sugandha- 
kita, and this perfume is given 
off by the bodies of all those 
who eat it. 


Vimalakirti, through his miraculous 
power (vikurvanabala), sent an imaginary 
Bodhisattva (nirmitabodhisativa) in the di- 
rection of the zenith, to the Buddhaksetra 
of the Tathagata Sugandhakita. He asked 
for and obtained the remains of the meal 
(upabhuktasesa) of that Buddha. On his 
return to Vimalakirti, he offered it to the 
great assembly. And all those who have 
eaten this food give off this perfume 
through all their pores. 


5. Then the Venerable Ananda asked the Licchavi Vimatakirti: 
Fer how long (Aiyacciram) will this perfume persist? 

Vimalakirti. — As long as this food is not digested (parinata). 

Ananda. — And in what length of time will it be digested? 


Vimalakirti. — It will be di- 
gested in seven days (saptaham) 
and seven nights (saptaniSsar). 
Thus, for seven days, it will per- 
sist; but, even though it may not 
yet be digested, it will cause no 
harm (pida). 


The strength {aiubhdva) of this food 
will remain in the body for seven days 
and seven nights. After that time, it will 
gradually be digested. Even though it may 
be a long time before it is digested, it 
will not do any harm (pid). 


6. Besides, O Venerable Ananda: 

1. Yats ca bhiksubhir anavakrantaniydmair etad bhojanam bhuktam 
tesam evavakrdntaniyamanam parinamsyati*. 

If monks who have not yet entered the absolute certainty (of 


> This obviously has to do with a supernatural perfume, quite distinct from the 
odours that are normally given off by beings, each according to his class. Regarding 
these odours, cf. Saddharmapund., p. 360. 

* In this paragraph, the underlined passages are extracted from the original text 
quoted in the Siksasamuccaya, p. 270,4-7. Unfortunately the quotation is incomplete 
and there are divergencies between the Chinese versions. K adds a sentence which is 
missing elsewhere: “If those who have not yet produced the thought of the Mahayana 
eat this food, it will only be digested when they have produced it”. 
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acquiring the Supreme Good) eat this food, this food will be digestec 
after they have entered into this absolute certainty. 


3. If monks who have entered 
into the absolute certainty (ava- 
krdntaniyama) eat this food, it 
will not be digested as long as 
they are not of perfectly delivered 
mind (aperimuktacitta). 


2. If beings who have not yet renouncec 
all craving (avitaradga) eat this food, it wil 
be digested after they have renouncec 
craving. 


4. If beings who are not yet delivered 
(vimuyk ta) eat this food, it will be digested 
after they are of perfectly delivered mind 
(parimuktacitta). 


5. Yair anutpaditabodhicittaih sattvaih paribhuktam tesam_utpddita- 


bodhicitianam parinamsyati. 


If beings who have not yet produced the thought of enlightenment 
eat this food, it will be digested after they have produced the thought 


of enlightenment. 


6. Yair utpaditabodhicittair bhuktam tes@m pratilabdhaksantikanam 


parinamsyati. 


If beings who have already produced the thought of enlightenment 
eat this food, it will be digested after they have obtained the certainty 


concerning the non-ansing of dharmas. 


8. If beings who have already 
obtained the certainty 
(pratilabdhaksantika) eat this food, 
it will be digested when they have 
become Bodhisattvas separated 
from the state of Buddhahood 
by only one existence (eka/jatiprati- 
baddha). 

7. Thus, O Honourable Ananda, 
when the medicament (bAaisajya) 


7. If beings who have already obtained 
the certainty concerning the 
arising of dharmas (anuipattikadharma- 
ksdniipratilabdha) eat this food, it will be 
digested after they have attained the state 
of irreversible Bodhisattvahood (avaivarti- 
kasthana). 


non- 


If beings who have already attained 
the state of irreversible Bodhisattvahood 
eat this food, it will be digested when 
they have become Bodhisativas separated 
from the state of Buddhahood by only 
one existence (ekajatipratibaddha). 


Thus, O Honourable Ananda, there is 
in this world a great king of medicaments 
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called “‘Flavourful” (sarasa) enters — (rnahabhaisajyardja) called “Most Flavour- 
the stomach, it is not digested ful” (surasa). If someone is afflicted by 
(parinata) as long as allthe poisons Poisoning and the poisons (visa) invade 


(visa) é eliminated: 4t is his body, this medicament is administered 
visa) vane DO cwmaL - to him. As long as the poisons are not 


only after that that it is digested. eliminated, this king of medicaments is 
Equally, © Honourable Ananda, not digested. It is only digested when 
as long as the poisons of all the the poisons are destroyed, It is the same 
passions (sarvaklesavisa) are not with those who eat this food. As long as 


stiches e ; E the poisons of all the passions are not 
eliminated, this food (6hojana) is eliminated, this food is not digested; after 


not digested: it is only after that (he passions are destroyed, it is digested. 
that it is digested. 

Then the Venerable Ananda said to the Blessed One: It is inconceivable 
(acintya), this perfumed food offered by this great being (mahdsattva): for beings 
it actuates a Buddha deed (buddhakdrya). 

The Buddha replied: It is indeed so, O Ananda, it is indeed as you 


say (evam etad yathG vadasi). \t is inconceivable, this perfumed food offered 
by Vimalakirti: for beings, it actuates a Buddha deed. It is equally so for the 
Buddhaksetras of the ten regions. 


[Skillful Action of the Buddhaksetras°] 


8. There are Buddhaksetras which actuate Buddha deeds (buddha- 
karya): 1. through Bodhisattvas, 2. through lights (prabha), 3. through 


5 In Tibetan, the name of the medicament is bfo-idan = sarasa, which K and H 
seem to have read as surasa. However, Cn calls it a Aun t’o fT 7h ic. agada, the 
medicament which renders one ‘disease-free’ (a-gada). Cf. Apadana, p. 41,2; Milinda- 
pafiha, p. 121; Sumangaiavilasini, p. 67,78. 

Cf. Ratnakiita, quoted in Madh. vriti, p. 248,//-13: tadyatha, KaSyapa, glanah 
purusah syat, tasmai vaidyo bhaisajyam dadyat, tasya tad bhaisajyam sarvadosan uccarya 
svayam kosthagatam na nihsaret. tat kint manyase, Kasiyapa, api tu sa purusas tato 
glanyan mukto bhayvet. no hidam. Bhagavan, gadhataram tasya purusasya glanyam bhavet: 
“Let us suppose, Kasyapa, thal a man is sick, that the physician gives him a medicament, 
that this medicament. after having eliminated all the bad humours of this sick man, 
remains in his stomach and does not leave it. What do you think, Kasyapa? Would 
this man ever be cured of his sickness? — No, certainly not, O Blesséd One; on 
the contrary, this man’s sickness would get worse”. 

However, the perfumed Ampta to which the Vimalakirti refers is 2 medicament 
thal disappears of its own accord once il has eliminated the poison of the passions. 

© The end of Chapter X contains a series of sections concerning the nature of the 
Buddha and Bodhisattvas. The explanation is not systematic, but includes all the 
elements of Mahayana buddhology. 

|. Paragraphs 8-12 deal with the buddhaksetras, a matter already gone into in 
Ch. 1, § 11-20 (cf. Appendix, Note T}. The Vimalakirti still knows nothing of the 


224 Ch. X, §8 


theory of the three bodies of the Buddha (cf. Samgraha, p. 266), but it expatiates at 
length on the pure buddhaksetras which spring from the bliss-body (sambhogakdya). 

According to the Samgraha, p. 266-267, the bliss-body relies on the Law-body 
(dharmakdya) and is characterised by all kinds of assemblies (parsanamandala)} of 
Buddhas; it experiences (anubkavati) the very pure fields (parifuddhaksetra) of the 
Buddhas and the bliss of the Law of the Great Vehicle (mahdadydnadharmasambhoga). 

In §8 to 1} of the present chapter, the Vimalakirtinirdega lists the different devices 
to which the Buddhas have recourse in order to perform their Buddha deeds (duddhakdrya) 
in the various buddhaksetras. -— Then, in § 12, it proclaims the fundamental identity 
of all buddhaksetras. This is the thesis that the Samgraha (p. 284-285) was to formulate 
by saying: “Since their intentions (abhiprdya) and activities (karman) are identical, 
the sambhogakaya [from which the buddhaksetras spring] are identical. But since 
their supports (@sraya) are different, the sambhogakdya are different, for they exist 
in innumerable supports’’. 

2. In § 13, the Vimalakirti deals with the essential seis (svabhdvikakdya) of the 
Buddha. The Samgraha (p. 268-274) admits five qualities in the latter. The Vimalakirti 
especially emphasizes two points: 

a. The sameness of all the Buddhas in that they all possess “the fullness of the 
Buddha attributes” (buddhadharmaparipari). In the Samgraha (p. 269), these attributes 
are called the “white dharmas’’ (Suécladharma): the same Samgraha (p. 285-304) lists 
seventeen of them, and its list is quite similar to that of the Vimalakirti. 

It therefore results, according to the Samgraha (p. 271), that one of the qualities of 
the dharmakdya is non-duality with regard to plurality and one-ness (ndndfvaikat- 
vadvayalak sana), In other words, there is no plurality of Buddhas because the dharmakaya, 
support (Gsraya) of all the Buddhas, does not contain any divisions (abhinna); but 
there is no one-ness of Buddhas either because innumerable people, or to be more 
exact, innumerable mental series (cittasamtdna) succeed to the dharmakdya in turn. 
In yet other parts, the Samgraha (p. 284, 328- “a9 discusses the question of the plurality 
and one-ness of the Buddhas. 

6. The Vimalakirti further emphasizes, in § 13, the inconceivability (acintyalaksana) 
of the Buddhas: “All the beings of the greal chiliocosm, had they the learning and 
mindfulness of Ananda, would be incapable of grasping the exact meaning of the 
three words: Samyaksambuddha, Tathagata, Buddha’. On the same subject, the 
Sameraha (p. 274) remarks: “The dharmakdya has inconceivability as its mark, for 
the purity of suchness (ftathatdvisuddhi) should be known through introspection 
(pratyétmavedya), has no equal in the world (/oke ‘nupama) and is not accessible to 
the speculative (alaérkikagecaray". 

3. Finally, in §16 to 19, the Vimalakirti, in the course of a long homily, urges 
the Bodhisattvas “not to exhaust the conditioned (sanmskria) and not to abide in the 
unconditioned (axarmskria)”’. In fact, still according to the Samgraha (p. 271), one of 
the marks of the dkarmakdye is precisely the non-duality of the conditioned and the 
unconditioned (samskrtdsaniskrtadvaya), it explains: “The dharmakdéya is neither con- 
ditioned nor unconditioned for, on the one hand, it is not fashioned (ab/iscmskrta) by 
action (karman) or passion (k/esa), and on the other hand, it has the sovereign power 
(vibhutva) of manifesting itself under the aspect of conditioned things”. 

IF, therefore, the Bodhisattva really wants to reach Buddhahood, he cannot either 
exhaust the conditioned or abide in the unconditioned. Hence his contradictory actions 
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the tree of enlightenment (bodhivrksa)’, 4. through the vision of 
the beauty (r#pa) and physical marks (/aksandnuvyafijana) of the 
Tathagata, 5. through imaginary beings (nirmanepuruse), 6. through clothing 
(civara), 7. through seats (asana), 8. through food (@hara), 9. through water 
Gala), 10. through groves (upavana), 1). through immense palaces 
(namatraprdsdda), 12. through belvederes (KustagGra), 13. through 
empty space (akaSsa), or again, 14. through the illumination of space 
(ak@saprasadana)*. And why? Because beings are disciplined (vinita) 
through such skillful means (upaya). 

9, Equally, Ananda, there are Buddhaksetras which actuate Buddha 
deeds towards beings by addressing them through syllables (a@ksara), 
in articulated language (nirukti), or through comparisons (upamdna) 
such as: an illusion (maya), a dream (svapna), a reflection (pratibimba), 
the moon in the water (udakacandra), an echo (pratisrutka), a mirage 
(marici), an image in a mirror (@dersapratibhdsa), a ball of foam (phenapinda), 
a reuse (megha), a town of the Gandharvas (gandharvanagara), a phantom (jndrajdla), 
etc. ~. 

There are Buddhaksetras which There are Buddhaksetras which actuate 
actuate Buddha deeds by making Buddha deeds by teaching through a sound 


a syllable understood (aksara- (ghosa), a word (vac) or a syllable (aksara) 
Pew 10 the self-natures (svabhdva) and marks 
vijfiapti)?°. 


(éaksana) of all the dharmas. 

Ananda, there are pure (visuddia) and calm (Janta) Buddhaksetras which 
actuate Buddha deeds through silence (avacana), through muteness 
(anabhilapa), through saying nothing and not speaking ?!. And beings 


and roundaboul ways to which the Vimalakirti never stops returning (fiI, § 3, 16-18; 
IV, § 20, VII, § 1; X, § 19). 

I have here compared the evolving buddhology of the Vimalakirti with the systematic 
buddhology of the Samgraha, but other Sastras of the Great Vehicle lend themselves 
equally well to such contrasting. For further consultation on this subject, see the 
references concerning the marks of the dharmakava pointed out in my translation of 
the Samgraha, p. 50°. 

7 For example, see the action of the bodhivrksa of Amitabha, in Sukhavativyiha, 
p. 110 sq. 

® K’s list differs slightly. 

> Regarding these comparisons, see above. Il, § 8. note 23. 

'° Cf. Dasabhimika, p. 79,27-29: se dharmdsune msanna Gkanksann ekaghosodaharena 
Sarvaparsatiom ndndghosarutavimdatratayva samphapayati. 

This concerns the teaching by a single sound which has been encountered earlier, 
1, § 10, note 52, 

'' Cf Lankavatara, p. 105,3-4: na ca, Mahdmaie, sarvabuddhaksetresu prasiddha- 
bhilapah : abhil@pa, Mahamate, krtakah. Hence. “*Vimalakirti’s silence” which we met 
above, VIII, § 33, note 43. 
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to be disciplined (vaineyasattva), because of this calm, spontaneously (svaresatas) 
penetrate the self-nature and the marks of dharmas. 


10. Ananda, among the bodily The Buddhaksetras spread throughout 
attitudes (irydpatha), the enjoy- the universes of the ten regions are infinite 
ments (bhoga) and the bliss (pari- eee pt oe atte a chee ae 

plishe: y em are aiso immense (apra- 
bhoga) of the Blessed Lord Bud- mana). In truth, the bodily attitudes (irya- 
dhas, there Se an eae does patha), the endeavours (vikrama), the en- 
not actuate Buddha deeds because 


joyments (S#oga) and the munificence of 
they are all aimed at disciplining the Buddhas are all aimed at disciplining 
beings. 


beings. This is why all are called Buddha 
deeds. 


Finally, Ananda, it is also through the four Maras and the 84,000 
kinds of passions (kieSamukha) that defile beings that the Blessed 
Lord Buddhas actuate Buddha deeds 12. 

11. Ananda, this is a dharmamukha entitled: Introduction to the 
doctrine of all the Buddha attributes (sarvabuddhadharmamukhasam- 
pravesa}. 

Bodhisattvas who have entered this introduction to the Law (tasminn 
eva dharmamukhe pravistah) experience neither joy (@nudita) nor pride 
(garva) before pure (visuddha) Buddhaksetras, adorned with the splendour 
of all the noble virtues (sarvottaragunavyiiha); and they experience 
neither sadness (visdda), nor repugnance (dghata) before defiled (Alista) 
Buddhaksetras, deprived of the splendour of all the noble virtues. 
But in the presence of all the Buddhas undiscriminatingly, they 
produce (utpadayanti) extreme faith (adhimdtraprasdda) and great veneration 


(manana). 

It is wonderful (@scarya) that 
the Blessed Lord Buddhas who 
penetrate the sameness of all 
dharmas (sarvadharmasamatddhi- 
gata) manifest all kinds of Buddha- 
fields (nandvidhabuddhaksetra) in 
order to ripen beings (sattvapari- 
pacanartham). 


It is wonderful that the Blessed Lord 
Buddhas whe fulfil equally all the virtues 
and penetrate the absolute and real same- 
ness (atyantabhutasamata) of all dharmas, 
in order to ripen different beings (visista- 
sattva), manifest Buddhaksetras of various 
kinds. 


[Variety and Similarity of Buddhaksetras] 


12. Ananda, just as Buddha- 
ksetras are varied (nanavidha) in 


'2 See above, V, § 20; VII, §6, stanza 17. 


Understand this well: just as Buddha- 
ksetras are dissimilar (asama) with regard 
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that which concerns such and such 
a virtue (guna), but without any 
spatial difference (@kdSsanirvisesa) 
as to the sky that covers them 
(khasamchadita), so, O Ananda, 
among the Tathdgatas, their ma- 
terial bodies (ripakdya) are dif- 
ferent (nandvidha), but their 
knowledge, free from attachment 
(asangajridna), is identical (abhin- 
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to the elevations and depressions (utkilani- 
kiia) of the ground that serves as their 
support (dsraya), but unvaried (irvisissa) 
with regard to the space (dka@se) which over- 
hangs them, so the Blessed Lord Buddhas, 
in order to ripen beings (sattvaparipaca- 
nartham), manifest all kinds of dissimilar 
materia! bodies (rapakdya), but they are 
all identical in that which concerns the 
absolute fullness (atyantaparipgri) of their 
unobstructed merits and knowledge (asari- 
gapunyajnana). 


na). 


[The Sameness and Inconceivability of the Buddhas '*| 


13. Ananda, all the Tathagatas are the same (sama) in the fullness 
of all their Buddha attributes (sarvabuddhadharmaparipiri), that is, 
in form (rapa), colour (varna), brilliance (tejas}, body (kaya), primary 
and secondary physical marks (daksandnuvyafijana), noble birth (abhijata), 
morality (Sifa), concentration (samadhi), wisdom (prajiia), deliverance 
(vimukii), knowledge and vision of detiverance (vimuktijfidnadarSana), 
power (baila), convictions (vaisdradya), exclusive Buddha attributes 
(avenikabuddhadharma), great goodwill (mahdmaitri), great compassion 
(mahakaruna), great joy (mahamuditd), great equanimity (mahopeksd), good 
intention (Aitabhipradya), bodily attitudes (iryapatha), practices (carya), 
path (ndrga), life span (@vuspramdna), instruction in the Law (dharma- 
deSand), ripening of beings (sattvaparipdcana), liberation of beings 
(sattvavimocana) and purification of the Buddha-fields (4uddhaksetra- 
pariSodhana). 

And because, among the Tathagatas, all these Buddha attributes 
(buddhadharma) are the same (sara), exceedingly fulfilled (adhimatrapariparna) 
and absolulely inexhaustible (atyanidksaya), the Tathagatas are called Samyak- 
sambuddhas rightly and perfectly enlightened, Tathagatas and Buddhas. 

Ananda, were your life span (@yuspramdna) to last for a kalpa, 
it would not be easy for you to grasp clearly (adhigam-) the semantic 
content (arthavipulata) and the phonetic analysis (padavigraha) of these 
three words (vakya). And even if, O Ananda, the beings belonging to 
the trichiliomegachiliocosm (7tsa@hasramahdsadhasralokadhatu) were, 
like you, the foremost of the learned (Sahusrutanam agryah) and the 
foremost of those in possession of mindfulness and formulae (smrfi- 


13 See above, X, § 8, note 6. 
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dharaniprdptanam agryah)'*, all these beings like Ananda, were they 
to consecrate a whole kaipa to it, would be incapable of grasping the 
exact meaning (H#iyatdrtha) of the three words: Samyaksambuddha, 
Tathagata and Buddha. Except for Buddhas, none are capable of an exact 
understanding (pravicaya) of them. Indeed, O Ananda, the enlightenment 
(bodhi) and virtues (guna) of the Buddhas are immense (apramana); 
the wisdom (prajfid) and eloquence (pratibhdna) of the Tathagatas are 
inconceivable (acintya). 


[Superiority of Bodhisattvas over Srdvakas }*] 


14. Then the Venerable Ananda said to the Blessed One: Blessed 


One, as from today (adydgrena), I shall never again dare to call myself 
the foremost of those in possession of mindfulness and formulae (smrtidhdranipraptanam 


agryahy and the foremost of the learned (bahusrutanam agryah). 

The Blessed One answered: Reject, O Ananda, this discouraging 
thought (4linacitta). When, formerly, I proclaimed you the foremost of 
those in possession of mindfulness and formulae and the foremost of the learned, 
I meant (abhipretam) the foremost among Listeners (Sr@vaka), and 
not the foremost among Bodhisattvas. Where Bodhisattvas are con- 
cerned, stop (tistha), O Ananda; the latter cannot be fathomed by 
the wise (pandita). It would be possible to fathom the depth of all the 
oceans (mahdsamudra} but, with regard to Bodhisattvas, it is impossible 
to fathom the depth of their wisdom (prajfid), their knowledge (jridna), 
their mindfulness (simpti), their formulae (dharani) or their eloquence 
(pratibhana). 

You others, Sravakas, cannot dream of rivaling things which are 
of the domain of the Bodhisattvas (Sodhisattvagocaravisaya). And why? 
Ananda, the marvels (vyi#hanirdesa) performed in a single morning 
(pair vahna) by this Licchavi Vimalakirti, Sravakas and Pratyekabuddhas 
gifted with psychic powers (rddhiprapta) could never manifest, were 
they to devote to them, throughout one hundred thousand kotis of 
kalpas, all their psychic power (rddhi) and all feats of transformation 
(nirmdanaprdtiharya). 


[Request of the Bodhisattvas from the Sarvagandhasugandha Universe] 


15. Then all the Bodhisattvas who had come from the Buddhaksetra 
of the Blessed Tathagata Sugandhakita joined their hands (pragrhi- 


4 See above, III, § 42, note 75. 
15 & purely conventional superiority for, from the point of view of the absolute, 
there is no difference between Sravaka mind and Bodhisattva mind (VIII, § 5). 


Ch. X, § 16-17 229 


tafjali), and saluting the Tathagata Sakyamuni, addressed him with 
these words: 

Blessed One, when we arrived in this Buddhaksetra and when we saw 
its fitth, we conceived an unfavourable impression (hinasarnjfia) of it; 
now, we are ashamed (apatrapya) and we want to be rid of this 
conception (manasikara). And why? Blessed One, the realm (visaya) 
of the Blessed Lord Buddhas and their skill in means (upa@yakausalya) 
are inconceivable (acintya), In order to ripen beings (sattvaparipacanar- 
tham) they manifest (samdarsSayanti) such and such a splendour of 
a field (Ksetravyiiha) so as to respond to such and such a desire 
(kanta) of beings. 

Blessed One, give us, then, a spiritual message (dkarmavisarjana) 
which will remind us of the Blessed One when we have returned to 
the Sarvagandhasugandha universe. 


[Sak yamuni’s Homily on the Exhaustible and the Inexhaustible'®] 


16. This having been said, the Blessed One spoke: Sons of good 
family (Kulaputra), there is a treatise on the liberation of the Bodhisattvas 
(bodhisattvavimoksadharmamukha) entitled: “Exhaustible and Inex- 
haustible” (ksayaéksaya): you should instruct yourselves (siksatavyam) 
in it. What is it? 

Called “‘Exhaustible”’ (ksaya) is the conditioned (samskrta), that is, 
the dharmas which arise and are extinguished (utpannaniruddhadharma), called 
“Inexhaustible” (aksaya) is the unconditioned (asamskrta), that is, the 
dharma which is unarisen and unextinguished (anutpanndniruddhadharma). A Bodhi- 
sattva can neither exhaust the conditioned nor abide in the un- 
conditioned. 

17, Not exhausting the conditioned (samskriandm aksayah), this is 
not relinquishing great goodwill (mahamaitryacyavanam), not losing- 
great compassion (mahdkarundsramsanam), not forgetting the thought 
of omniscience originating in high resolve (adhyasayasamudanitasya 
sarvajfacittaspasampramosata), never wearying of ripening beings 
(sattvaparipdcane ‘samtustih), never abandoning the means of conversion 
(samgrahavastiindm aparitydgah), so as to maintain the Good Law, 
sacrificing body and life (saddharmaparigrahanartham kéayajivitot- 
Sarjanam), being insatiable in the search for good roots (kuSalamiula- 


'S Regarding Asaveksaya, taken here in the meaning of sumskridsaniskrta, see above, 
X, §8, note 6 al the end. 
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paryesane ‘trptih), delighting in a skillful transference of merits (pari- 
namanakauSalye samlayanam), excluding all idleness in the search for 
the Law (dharmaparyesane ‘kausidyam), not being close-fisted during 
instruction of the Law (dkarmadeSanadyam andcdryamustit@)+7, en- 
deavouring to see and pay homage to the Tathagatas (tathadgatadar- 
Sanapiijanodyogah), not being afraid during voluntarily assumed ex- 
istences (samcintyatmabhdvesvy anuttrdsanam), not being exultant of 
successes or discouraged by reverses (sampatsu vipatsy anunnatir 
anavanatam), not despising ASaiksas (asaiksesv anavamdnah) and being 
kind to Saiksas (Saiksesu priyacittatd) like the Master (sdstr) himself; 
bringing to reason (yonisa upasamharah) those whose passions (k/esa) 
are great; delighting in solitude (viveka), but without being attached 
to it'®; not being attached to one’s own happiness (svasukha), but 
being attached to the happiness of others (parasukha); perceiving 
as hell (avicisamjfia) the trances (dhyana), the concentrations (samadhi) 
and the recollections (samdpatti) and not tasting their Mavour (rasa) '*; 
considering Samsara like a park (upavana) or like Nirvana and not 
feeling aversion Jor it; considering beggars (jydcaka) as good friends 
{kalyanamitra); considering the abandoning of all assets (sarvasvapari- 
tyaga) as the means of achieving omniscience (sarvajriata); considering 
immora}) beings (duhSila) as saviours (irdtr); considering the perfections 
(paramita) as father (pitr) and mother (mdr); considering the 
auxiliary dharmas of enlightenment (bedhipaksyadharma) as servants 
(bhrtya), not tiring of accumulating good roots (sarvakusalamilasamcaye 
‘trptaia) and setting up one’s own field (svaksetrasddhana) with the 
virtues (gunc) of all Buddhaksetras; so as to fulfil the primary and 
secondary physical marks (/aksananuvyafijanaparipiirandrtham), con- 
senting to pure (visuddhu) and infinite (atyanta) offerings (yajfia); while 
avoiding all wrong doing (sarvapapakaranat), adoming the body 
(kdya), speech (vac) and mind (citla); 

while purifying the body and so as to give substance (sara) and en- 
the speech and while purifying the durance (Xsdnri} to the body and the mind, 
mind, taking on rebirths (samsa- avoiding all anger (Kredha) and all passion 


17 Regarding this expression, see VI, § 2, note 19. 

‘6 Cf IV, § 20, clause 11. 

19 Buddhists consider the dhyana associated with enjoyment (Gs v@danasamprayukia) 
to be impure: see above, II §3, note 10. The practice of the samdpaiti is particularly 
dangerous for the ascetic runs the risk of becoming attached to the recollection and 
confusing it with the fruits of the Path. On this point, see the mishap of Udraka 
Ramaputra in NAGARJUNA, Traité, p. 1050-1052. 
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rana) for incalculable periods (kleSa); so as to attain rapidly the surnmit 

(asamkhyeyakaipa); of effort (6hévandnisthdgamandya), wan- 
dering in the round of rebirth for in- 
calculable kalpas ; 


so as to give one’s own mind a heroic resistance, never tiring 
(avisa@da) of hearing the innumerable virtues (apramdanaguna) of the 
Buddhas; so as to combat those enemies which are the passions, 
seizing the sword of wisdom (k/eSaSatrunigrahdya prajriasastraddhara- 
nam); so as to bear the burden of all deings, seeking to understand 
perfectly the aggregates, the elements and the bases of consciousness 
(sarvasativabhdraharanadya skandhadhatvadyatanajfiaparyestih); so as to 
destroy the hordes of Mara, stimulating vigour @ndracamiunirghataya 
viryottdpanam) and fighting idleness (kausidya) ; 

so as to dispel conceit so as to protect the unsurpassed Good 
(mana), seeking after knowledge ne plat bares aa acai : oe 
_— ¥ nd en - 
A a a a ee ine anaituiness (kausatya) and the know 

, edge of transformations (nirmdnajfidna); 

being content with little (dharma- 
vacanartham alpecchaté samtus- 
th); 

so as to delight the whole world for the joy and conversion of the world, 
(sarvalokasamtosandya), not tan- — baving few desires (alpecchara), being con- 
gling with the worldly states (oka- fent (samtusti) with little and never tan- 
dharma) ?° ; gling with the worldly states (lekadharma); 

so as to conform to the world (lokdauvartandrtham), never abandoning 
the bodily attitudes (?rydpatha); so as to manifest all the practices 
(sarvacarydsamprakdsanaya), producing the super-knowledges (abhijnid) 
and lovely wisdom, causing the benefit and happiness of all beings (sarvasattvahitasukha) ; 
so as to memorize ihe good Law already heard (Srutadhdranaya), 
possessing the formulae (dharani), mindfulness (smmrti) and knowledge 
(fidna); so as to destroy the doubts of all beings (sarvasartivasam- 
Sayacchedandya), knowing the degree of their spiritual faculties (s- 
driyavardvarajfidna), sO as to teach the Law (dkarmadesandya), having 
command of invincible supernatural actions (apratihatadhisthéna); 
possessing the gift of eloquence and thus being in command of an 
infallible eloquence (apratihatapratibhdna); purifying the ten paths 
of good action (Ausalakarmapatha) and thus tasting bliss both divine 
and human (devamanusyasampadam asvddanam); cultivating the four 


2° See I, § 10, note 50. 
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infinite states (apramdna) and thus opening up the Brahmd-path 
(brahmamargasthdpana)?'; inviting (adhyesana) the Buddhas to ex- 
pound the Law, congratulating them (amumedana), praising them 
(sddhukdra), and thus obtaining the sounds of a Buddha’s voice 
(buddhaghesa)?? ; disciplining the body, speech and mind (kdyavdgma- 
nahsamvara) and thus continuing to progress (viSeyagamana); by not 
being attached to any dharmas (sarvadharmdsak tata), acquiring the 
bodily attitudes (irydpatha) of a Buddha; by assembling communities 
of Bodhisattvas (bodhisattvasamghasamgraha), drawing beings to the 
Mahayana; always and at all times exercising heedfulness (apramdda) so 
as not to lose a single virtue (guma); so as to ensure the development and 
growth of good roots (kusalamiia), cultivating joyfully all kinds of great vows 
(mahdpranidhana); so as to adorn all the Buddhaksetras, cultivating diligently immense 


good roots; so that the practices (6havana) are absolutely inexhaustible (atyantdksaya), 
always exercising the transference of merits (parindmand) and skill in means (upaya- 


kausalya). Sons of good family, the Bodhisattva who applies himself 
thus to the Law (dharmabhiyukta) is a Bodhisattva who does not exhaust 
the conditioned. 

18. What is not abiding in the unconditioned (asamskrta)? 

A Bodhisattva practises emptiness, but does not realise emptiness 
(Sinyatam parikaroti na tu sunyatdm sdksatkaroti). He does the same 
with signlessness (Gnimitia), wishlessness (apranihita) and inaction 
(anabhisamskdra)?*. 

He is aware that all conditioned things are transitory (anityah 
sarvasamskard iti pratyaveksate), but never tires of good roots (kusala- 
mala). He is aware that all conditioned things are painful (duékhah 
Sarvasamskdra iti pratyaveksate), but voluntarily assumes existences 
in Samsara (samcintyatmabhavam parigrhndati). 

He is aware that (all dharmas) He is aware that inwardly (adhydtmam) 
are impersonal (anatmanah sarva- there is no Gtman, but he does not de- 


dharma iti pratyavek sate) but finitively reject existence (@tmabhdva). He 
does not reject the self (nd * is aware that outwardly (bahirdha), there 


meee ae is no sattva, but he does not tire of 
aimanam utsrjatt). controlling his mind. 


He ts aware of calm (Sdéntam He is aware that Nirvana is the absolute 


pratyaveksate), but does not pro- calm (sanram nirvanam iti pratyaveksate), 
but does not definitively slip into calmness. 


21 See J, § 13, note 66: TV, § 20, note 41. 
22 Cf. Hobdgirin, p. 215, s.v. Button. 
1 Paragraph concerning the three vimoksamukha,. 


N 
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voke the definitive calm (a tu 
prasamanam utpadayati)**, 

He is aware of solitude (viveka), He is aware of the absolute happiness 
but he exerts himself in body and of solitude (vivekdtyantasukha), but is not 


mind (kdyacittena prayatate) ?5. absolutely averse to the body (kaya) and 
(kay Pee ) mind (cifta). 


He is aware that there is no resting place (and/ayam pratyaveksate), 
but he does not reject the resting place of the white dharmas (na tu 
Sukfadharmanam Glayam jahdati}?®. He is aware that ail dharmas are 
absolutely unarisen (anutpddam pratyaveksate), but he always bears 
the burden of beings (sattv@ndm tu bhadram harati). He is aware of the 
pure elements (andsravam pratyaveksate), but he follows the course 
of Samsara (sams@raprabandham tu parimdadrgayati). He is aware of 
immobility (apracdram pratyaveksate), but he keeps moving so as to 
ripen beings (sattvaparipacandriham tu pracarati). He is aware of the 
non-existence of the self (nairdtmyam pratyaveksate), but he does not 
abandon great compassion towards beings (ma tu sativesu mahdkaru- 
nam utsrjati)?’, He is aware of non-arising (anutpadam pratyaveksate), 
but he does not fall into the predestined certainty (#iyadrna) of the 
Sravakas 28, 

He is aware that all dharmas He is aware that all dharmas are 
are: 1. void (tucchaka), 2. vain absolutely void (succhaka), but he does 
(riktaka), 3. worthless (asdraka), not allow acquired merits (purya) to be- 


os come void. He is aware that all dharmas 
4. dependent (vasika), 5. abodeless are absolutely vain (riktaka), but he does 


(aniketa), but he bases himself got stray from acquired knowledge (jfdna). 
}. on merits that are not void He is aware that all dharmas are absolutely 


(atucchakani punyani), 2. on a worthless (asdraka), but always bases him- 
kn owledge that is not vain (arik- self on perfected concepts (pariptirnasam- 


k ee 3 fected kaipa). He is aware thal all dharmas are 
takam jfanam), 3. on perfect dependent (avasika), but he always strives 


concepts (paripirnah samkalpah), to seck autonomous knowledge (svatantram 
4. on the consecration of autono- jf#anam) He is aware that all dharmas 
mous knowledge (svatantrajfiand- are _~without a sign of abode (anikera), 
bhiseka) and the effort with regard but he abides in the literal sense (nitartha) 


7* Regarding anitya, duhkha, andtman, santa, see above, I, §25, mote St; EV, § 10. 
note J5. 

2> CF. TV, § 20, clause LI. 

7° Cl. V. $4, note 4, 

27? See above, VI, § 2. 

28 K: “He is aware of the samyaktvaniydma, but does not follow the sinayana’’. 
— H: “He is aware of the enutpdda, but does not fall into the samyaktvaniyama of 
the [first} two Vehicles’. — See above, IV, § 20, clause 8. 
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to autonomous knowledge (sva- 
tantrajnanodyoga), 5. on the family 
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in the family of the Buddhas (buddha- 
gotra). 


of the Buddhas taken in its literal 
sense (nitadrthabuddhagotra)**. 

Sons of good family, the Bodhi- 
sattva who adheres to such a Law 
(tadrsadharmddhimukta) does not 
abide m the unconditioned and 
does not exhaust the conditioned. 

19. Besides *°, O sons of good family, a Bodhisattva does not abide 
in the unconditioned because he collects stores of merit (pumyasambhara); 
he does not exhaust the conditioned because he assembles stores of 
knowledge (jfidnasambhdra). 

He does not abide in the unconditioned because he is endowed with 
great goodwill (mahdmaitrisamanvdagata) in no way deficient; he does not 
exhaust the conditioned because he is endowed with great compassion 
(mahakarundsamanvagata) in no way deficient. 

He does not abide in the un- He does not abide in the unconditioned 
conditioned because he ripens al] because he brings about the benefit and 
beings carvsaitidnparipacaya; envnes ume) 3 bw 
he does not exhaust the condi- he definitively fulfils (atyantam paripira- 
tioned, because he adheres to the 4/7) the Buddhadharmas. 
Buddhadharmas (buddhadharmdan 
adhimucyate). 

He does not abide in the unconditioned because he achieves 
(paripitrayati) a Buddha-body adomed with the primary and secondary 
physical marks (/eksandnuvyafijandlamkrtabuddhakdya); he does not 
exhaust ‘the conditioned because he acquires the powers (ba/a), the 
convictions (vaisdredya) and omniscience (sarvajfiajfiana). 


Sons of good family, the Bodhisattva 
who applies himself thus to the Law is 
a Bodhisattva who does not abide in the 
unconditioned. 


29 The adjectives riktaka, iuechaka, asdraka, etc., ate part of a stock of epithets 
which can be found in the canonical texts of both Vehicles: cf. Digha, I, p. 240,3-4; 
Majjhima, I, p. 329,28-30; Samyutta, HI, p. 140-141; Mahdvastu, II, p. 145,/8-/9; 
Asjasah., p. 706,7-9; Mahavyutpatti, No. 7316 and sq. —- They are explained in 
Suvikrantavikrimin, p. 92, and Aloka, p. 706,14-/8. — There is some hesitation between 
vasika (Pali, vasika) and avasika (cf. the note by R. HIKATA, in Suvikrantavikraémin, 
Index, p. 141, s.v. vasika, vasikasvabhava). 

K abridges this paragraph considerably: ‘He is aware that all dharmas are tucchaka, 
riktaka, asdraka, nihpudgala, avasika, animnitta, but while his origina! vows (pirvaprani- 
dhana) have not been fulfilled, he does not allow punya, samddhi, prajfia to be in vain'’. 

3° This paragraph 19 is greatly abridged in K. Once again, he deals with the 
contradictory actions of the Bodhisattva (see above, II, § 3, note 9). - 
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He does not abide in the unconditioned because he disciplines (vinayaci) 
beings through his skillfulness in means (upayakausaiya); he does not 
exhaust the conditioned because he is resolute in his knowledge 
(rtanasuniscita). 

He does not abide in the unconditioned because he purifies (pari- 
Sodhayati) Buddhaksetras; he does not exhaust the conditioned owing 
to the eternal and indestructible supernatural actions of the Buddhas 
(buddhdadhisthdna). 

He does not abide in the un- He does not abide in the unconditioned 
conditioned because he perceives because he always benefits beings; he does 
(anubhavati) the requirements of at exhaust the conditioned because he 
beings (sattvartha); he does not perceives (pratisamvedayati) the meaning 

of the Law (dharmartha) without ever 
exhaust the conditioned because stopping. 
he teaches correctly the meaning 
of the Law (dharmartham sam- 
prakdSayati). 

He does not abide in the unconditioned because he accumulates 
good roots (kusalamilani samcinoti); he does not exhaust the con- 
ditioned because he has not yet cut off the pervasions of these good roots 
(kuSalamiilavdsana). 

He does not abide in the unconditioned because he fulfils his 
original vows (piirvapranidhanani pariparayati); he docs not exhaust the 
conditioned because he does not wish for definitive extinction (na nirodham 
pranidadhati). 

He does not abide in the unconditioned because of the purity of his 
good intentions (dsayaparisuddhi); he does not exhaust the conditioned 
because of the purity of his high resolve (adhyasayaparisudahi), 

He does not abide in the unconditioned because of the play of the 
five supet-knowledges (paficabhijfiavikridana); he does not exhaust 
the conditioned because of the fullness of the six super-knowledges 
(sadabhijridparipuri) constituting Buddha-knowledge (buddhajfiana)*". 

He does not abide in the un- He does not abide in the unconditioned 
conditioned because of the full- because of the fullness of his store of 
ness of the perfections (paramita- perfections (paramitasambharaparipirana);, 

re he does not exhaust the conditioned be- 
P ar ipurana) ; he does not exhaust cause his original mental activities (pdrva- 
the conditioned because of the — janasikdra) are not yet fulfilled. 
fullness of time (Akd@/aparipiri) 37. 


31 Regarding the particular value of the sixth abhij#d, see above, [II, § 30, note 59. 
32 The Bodhisattva cannot exhaust conditioned things and enter Nirvana before 
the fullness of time, that is, as long as there still remain beings to be converted. 
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He does not abide in the unconditioned because he accumulates 
(samgrhnati) always and tirelessly the riches of the Law (dkharmadhana); 
he does not exhaust the conditioned because he does not desire a 
limited Law (pradesikadharma). 

He does not abide in the unconditioned because he gathers (pindi- 
karoti) all the medicaments of the Law (dharmabhaisajya); he does not 
exhaust the conditioned because he administers these medicaments 
of the Law according to need (vatha@yogam). 


He does not abide in the un- 
conditioned because he is firm in 
his promises (drdhapratijiia); he 


He does not abide in the unconditioned 
because :he is firm in his promises and 
never retreals; he does not exhaust 
the conditioned so that these promises 


does not exhaust the conditioned 
so as to overcome the insufficien- 
cies of his promises (pratijfiadhan?). 

He does not abide in the unconditioned because he accumulates 
(samcinoti) all the medicaments of the Law (dharmabhaisajya); he 
does not exhaust the conditioned because he distributes these medica- 
ments of the Law according to need. 

He does not abide in the unconditioned because he knows perfectly 
(parijanati) all the diseases of the passions (k/esavyddhi); he does not 
exhaust the conditioned because he appeases (prasamayati) all these 
diseases. 

Sons of good family, it is thus that a Bodhisattva does not exhaust 
the conditioned and does not abide in the unconditioned. This treatise 
of the liberation of the Bodhisattvas (bodhisattvavimoksadharmamukha) 
is called “Exhaustible and Inexhaustible”’ (ksayaksaya). Sons of good 
family, you should instruct yourselves (siksitavyam) in it. 


(pratijna) may be definitively (ulfilled 
(atyaniaparipiirna), 


[The Return of the Sarvagandhasugandha Bodhisattvas] 


20. Then the Bodhisattvas who had come from the Sarvagandhasugandha 
universe, Buddha-field of the Tathagata Sugandhakita, after having heard this 
expounding of the liberation called Ksayaksaya, were well-pleased, delighted, 
transported, joyful, full of contentment and pleasure (ius/a udagra 
Gtiamanasah pramuditah pritisaumanasyajdtah). In order to pay homage 
(pujanartham) to the Buddha Sakyamuni and to pay homage to the 
Bodhisattvas (of the Saha universe) as well as to this interpretation 
of the Law (dharmaparydya), they covered (aechddayanti sma) the 
pround of the trisahasramahasahasralokadhatu to knee height (januma- 
tram) with powder (ci#irna), perfumes (gandha), incense (dhiipa) and 
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flowers (puspa). Having thus covered the entourage (parsanman- 
dala) of the Tathagata, after having saluted with their heads the 
feet of the Blessed One (bhagavatah padau sirasdbhivandya) and circled 
round him three times (trikkrtvah pradaksinikrtya), they sang a song 
of praise (uddnam udadnayam asuk). Then they disappeared (antarhitah) 
from this universe, and, in a single instant (ekasminn eva ksanalavamu- 
hirte), they re-entered the Sarvagandbasugandha universe. 


CHAPTER ELEVEN 


THE APPROPRIATION OF THE ABHIRATI UNIVERSE 
AND 
VISION OF THE TATHAGATA AKSOBHYA 


(The Inexistence of the Tathagatas*] 


1. Then the Blessed One said to the Licchavi Vimalakirti: Son of 
good family (Au/aputra), now that you have come here to see the Tathagata, 
how do you see him? 

This having been said (evam ukte), Vimalakirti replied to the Blessed 
One: Blessed One, now that I see the Tathagata, I see him as if there 
were nothing to see. And why? 

The Tathagata does not originate in prior time (piirvantad notpadyate), 
does not enter posterior time (apardntam na samkramati) and is not 
to be found in present time (pratyutpanne kale na tisthati). And why? 


' Vimalakirti once again returns to the problem of the Tathagata, a subject already 
dealt with in Chapters Il, §12; VII, §2-3; X, §13. Here, he particularly emphasizes 
the absolute purity of the Tathagata who can justly be said to be no different from 
total inexistence. 

This is the position of the Prajfidparamita (Paficaviméati, p. 146,9-77) according 
to which the Bodhisattva does not perceive (nopalabhaie) either a being, or dharma, 
or dependent co-production, or Arhat, or Pratyekabuddha, or Bodhisattva, or Buddha 
“due to their absolute purity” (atpantavisuddhita). 

This is clearly the opinion of the Madhyamaka (Madh. vriti, p. 435) according to 
which the Tathagata does not exist in any way at all (sarvathd na sambhavaty eva 
tathagatah) and which quotes many of the Vaipulyas in support of its thesis: ef. 
ibidem, p. 448,7/-25: 

ye mam ripena adraksur ye mam ghosena anvayuh, 

mithydprahdnaprasria na mam draksyanti te janah. 

dharmata buddha drastavya dharmakdya hi nayakah, 

dharmata capy avijieyd na sd Sakya vijanitum. 
“Those who have seen me in a material form and have been guided by my voice, 
those men, committed to false and ruinous views, will never see me. It is through 
the Law that the Buddhas should be seen, for the Leaders are Bodies of the Law. 
The nature of things being itself unknowable cannot be discerned’. 

Similar declarations can be found in the early canonical Siitras: cf. Samyutta, 
IIL, p. 120,27-3/, Anguttara, II, p. 71,/5-16; Theragatha, v. 469. — Also see Udanavarga, 
XXII, v. 12; Divyavadana, p. 19,/0-//; Saptasatika, p. 119,/-/0; Vajracchedika, p. 56-57, 
Samadhiraja, XXII, v. 33-39; Pafyika, p. 421,/0-27. 
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The Tathagata is the self-nature of the suchness of form (répatatha- 
tasvabhava), but he is not form (riépa). He is the self-nature of the 
suchness of sensation (vedandtathatdsvabhdva), but he is not sensation 
(vedand). He is the self-nature of the suchness of perception (samjfidta- 
thatasvabhava), but he is not perception (sam/jfid). He is the self-nature 
of the suchness of volition (samskdratathatdsvabhava), but he is not 
volition. He is the self-nature of the suchness of consciousness 
(vijfianatathatasvabhayva), but he is not consciousness (vijfidna)?. 

The Tathagata is not to be found in the four elements (dhdtz), 
but he is the same as the space-element (dkdSadhatusama). He is not 
born of the six bases of consciousness (@yatana), but has gone beyond 
the path of the six faculties (sadindriyamargasamatikrania), that is, the path of 
the eye (caksus), the ear (Srortra), the nose (ghrdna), the tongue (jihvé), 
the body (kdya) and the mind (smanas). 

The Tathagata is not involved in the triple world (traidhadtukdsam- 
bhinna); he is free of the triple defilement (ralatrayavigata); he is 
associated with the triple liberation (vimoksatrayaGnugata) and endowed 
with the triple knowledge (trividyadprapta). He is knowledge (vidya) without 
being knowledge, comprehension (adhigama) without being comprehen- 
sion. 

He has reached the summit of 
detachment in all things (sarva- 
dharmesu asanganisthdgatah), but 


Regarding all dharmas, he has ceached 
the summit of detachment (asanganistha- 
gaia). He is at ome and the same time 
the limit of reality (bAdtakofi) and the 


he is not the limit of reality 
(bhutakoti). He is based on such- 
ness (tathatdsupratisthita), but is 


non-limit fakofi), suchness (tathata) and 
non-suchness (atathata). He does not rely 
(apratisthita) on the realm of suchness 


(tathatavisaya), and he is deprived of light 
regarding the knowledge of suchness (ta- 
thatajfidna), but, with that which concerns 
the realm (visare) and the knowledge 


deprived of a connection with it +. 


? As ii appears in the Taisho edition, the punctuation in H is at fault: it should 
be corrected in the light of the Tibetan syntax. Furthermore, H and the Tibetan 
version seem to have been contaminated by lucubrations of Vijfiinavadin origin on 
the distinction between skandha and tathatd. There is nothing like them in the two 
Other earlier Chinese versions: 

Cn: “The [Tathagata] is like space: he is not an accumulation of dyatana such as 
caksus, sroira, ghrana, jihva, kdya and manas"’. 

K: “I do not see the Tathagata as either rapa, or riépatathatd, or rupasvabhava,; 
1 do not see him as either vedand, samynda, samskara, vijfi@na. 1 do not see him as either 
vufidnatathata or vijfidnasvabhava. 

> This paragraph is missing in Cn and K. 
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Giidna) of this suchness (tathatd), he is 
naturally associated and dissociated. 


The Tathagata is not born of causes (Aetusamutpanna), is not born 
of conditionality (pratityasarutpanna) and does not depend on con- 
ditionality (pratyayddhina). He is neither endowed with a mark (sala- 
ksana) nor deprived of a mark (alaksana). He has neither a self-mark 
(svalaksana) nor other mark (paralaksana), neither a single mark (ekaiaksana) 
nor a multiple mack (6Ainnalaksana). He is neither subject (faksya), nor 


non-subject nor the same as subject nor different from subject; he is neither predicate 
(iaksana), not non-predicate, nor the same as predicate nor different from predicate. 

He is neither conceived (kalpita), nor imagined (parikalpita), nor 
not-conceived (akalpita)*. 

The Tathagata is neither this shore (apdra), nor the other shore 
(pdra) nor mid-stream (madhyaugha); he is not here (jha) or there 
(tatra) or elsewhere (anyatra); he is neither on the inside (adhyatmam) 
nor on the outside (bahirdhd) nor in the two at the same time 
(ubhayatra). 

The Tathagata has not gone, will not go and does not go; he has not come, 
will not come and does not come. 

The Tathagata is neither knowledge (jfidna} nor realm (visaya) of knowledge; 


he is neither consciousness (vijfidna) nor the object cognized (wij/fidta). 
He is neither hidden (¢irobAtita) nor overt (Gvirbhuta), neither darkness (tamas) 


nor light (prak@sa). He does not stay still (ma disthati) and he does not move 
(na gacchati}. 


The Tathagata has neither name (#@man) nor sign (timitia). He is 
neither powerful (dali) nor weak (durbala). He is neither localised 
(deSastha) nor unlocalised (adesastha). He is neither good (kusa/a) 
nor bad (aktsSala), neither defilement (samkiesa) nor purification (vyavadana). 
He is neither conditioned (samskrta) nor unconditioned (asamskrta). 
He is neither extinction (nfrodha) nor non-extinction tanirodhka). He is neither something 
to be taught nor a meaning (artha) to be expounded. 

The Tathagata is neither giving (dana) nor greed (matsarya), neither 
morality (sifa) nor immorality (dauhsilya), neither patience (ksanti) 
nor animosity (vydpada), neither vigour (virya) nor idleness (kausidya), 
neither meditation (dhyana) nor distraction (viksepa), neither wisdom 
(prajra) nor foolishness (dausprajfia): he is inexpressible (anabhilapya). 

The Tathagata is neither truth (satya) nor falschood (rsa), neither 
exit (irydna) nor entrance (aniryana), neither going (gamana) nor 


* This sentence is missing in H. 
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coming (a4gamana): he is the cutting off of all discussion and of all 
practice (sarvavadacaryoccheda) *. 

The Tathagata is not a field of merit (punyaksetra) nor a non-field 
of merit; he is neither worthy of offerings (daksiniya) nor unworthy 
of offerings. 

The Tathagata is neither a grasping subject (grahaka) nor object 
grasped (grdhya), neither a sensing subject (vedaka) nor object sensed (vedayita); 
neither sign (nimitta) nor signlessness (animitta),; neither action (abhisamskdra) 
nor non-action (anabhisamskara). 

The Tathagata is not a number (samkhya) and he is free of numbers 


(samkhydvigata); he is not an obstacle (avarana) and he is free of obstacles 
{dvaranavigata). He is Free of augmentation (wpacaya) and free of diminution (apacaya). 


The Tathagata is the same as sameness (santafdsama), the same as the 
limit of reality (bhutakotisama), the same and not the same as the nature 
of things (dharmatdsamdasama). 

The Tathagata is neither weigher (fufa) nor weighed (tulira), but is beyond 
all weight (tulanasamatikrdnta). He is neither measurer nor measured, but is 
beyond al] measure. He is neither ahead (purastat) nor behind (prsthatas) nor ahead 
and behind at the same time. He is neither courageous nor timid, but is beyond 
courage and timidity. He is neither large (¢nahat) nor small (@ipa), neither broad (visGfa) 
nor narrow (samksipta). 

The Tathagata is neither seen (dsfa), nor heard (Sruta) nor thought 
(mata) nor known (vijfidia)*®. He eludes all ties (sarvagranthavigata). 
He is cool (sitibhiiia) and delivered {vimukra). He has achieved sameness with 
omniscient knowledge (sarvajfiajtGnasamataprdpta). He has obtained 
the non-duality of all beings 7 (sar vasattvadvayaprapta) and has achieved 
the indifferentiation of all things (sarvadharmanirvisesaprapia). 

Everywhere (sarvaira), the Tathagata is without reproach (avadya), 
without excess, without corruption (Aasdva), without Maw (dosa), without 
obstruction (vighata). He is without conception (ka/pa) and without 
imagination (vikalpa). 


5 Traditional expression: in Tib.. smnra ha dan spvod pa thams cad sin tu chad pur. 
The Saddharmapund., p. 278,/-2, mentions niruktivvavaharavivarjita, anabhildpapra- 
vyghyta dharmas. Regarding these ideas and expressions, also see Avatamsaka, T 278, 
ch. 11, p. 469 @ 12; Upadesa, T 1509, ch. 1, p. 61.6 7; ch. 5, p. 96 ¢ 13: Vijfiaptima- 
tratasiddhi, T 1585, ch. 10, p. 55 6 11: Miao fa lien hua ching wén chi, T 1718, ch. 3, 
p. 42 a 13-14; Ta jih ching shu, T 1796, ch. 19, p. 774.61: P Demtevitle, Le Concile de 
Lhasa, p. 156, note 5. 

® See above, V, §4, note 5. 

7 The Tibetan mistakenly says: “the non-duality of all dharmas™, which duplicates 
what follows. 
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He is without activity (Kriyd), 
without birth (és), without arising 
(utpaéda), without origination (sam- 
udaya), without production (sam- 
utpada) and without non-pro- 
duction (asamuitpada). He is with- 
out fear (bhaya) and without a 
resting-place (Glaya); without sor- 
row (Soka) and without rejoicing 
(manda). He is without agitation 
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He is without activity (Ariyd) and with- 
out birth (ati); without falsehood (mrsa) 
and without truth (satya); without arising 
(utpada) and without extinction (iredha). 
He is without past and without future; 
without fear (6saya) and without defile- 
ment (kiesa). He is without sorrow (Soka) 
and without rejoicing (nada), without 
disgust (irveda) and without delight (zan- 
da). He cannot be grasped by any idea 
(vikaipa) nor expressed by any language 
(vyavahdra). 


(taranga). He cannot express him- 
self (anirvdcya) in any language 
(vyavahdara). 

Such is the body of the Tathagata (tathadgatakdya). It is thus that 
he should be seen and not otherwise. He who sees him thus sees him 
correctly (samyak pasyati); he who sees him otherwise sees him wrongly 
(mithya pasyati). 


[Antecedence of Vimalakirti) 


2. Then the Venerable (@yusmant) Sariputra said to the Blessed One: 
Blessed One, where then did the son of good family Vimaiakirti die 
(kutas cyutva) before coming here to this Saha universe? 

The Blessed One replied: Sariputra, you ask that worthy man 
(saipurusa) where he died before being reborn here. 

Then the Venerable Sariputra questioned the Licchavi Vimalakirti: 
Son of good family, where did you die before being reborn here? 

Vimatakirti, —- Among all the dharmas ascertained by yourself, 
© Elder, is there any one that dies and is born (tvaya saksatkrtesu 
dharmesu, sthavira, asti kaScid dharmo yo mriyate votpadyate va)? 

Sariputra. — No, among them there is not one that dies and is born. 

Vimalakirti. —- Honourable (bhadanta) Sariputra, if no dharma 
dies or is born, why do you ask me where I died before being reborn 
here? What do you think of this (tat kim manyase), O Honourable 
Sariputra? If a boy (déraka) or a girl (ddrika) created by an illusionist 
(mdydkaranirmita) were asked where they died before being reborn 
here, what would they answer? 

Sdriputra. — Son of good family, these illusionary creations (nir- 
mana), undergoing neither death (eyuti) nor birth (ati), what could they 
answer? 
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Vimalakirti. — Nevertheless, Q Honourable Sariputra, has not the 
Tathagata said: ‘‘All dharmas are illusionary creations” (nirmanasva- 
bhavah sarvadharmah)*®? 

Sdriputra. -~- \t is indeed so (evam etat), O son of good family. 

Vimalakirti. —- Honourable Sariputra, if all dharmas are in the 
nature of illusionary creations (#irmdnasvabhava), why do you ask 
me where I died before being reborn here? Honourable Sariputra, 
death (cyuti) has as its mark (/aksana) the intercuption of activities 
(abhisamskaroccheda), and birth (ati) has as its mark the continuity 
of activities (abhisamskaraprabandha). But a Bodhisattva, though he 
may die, does not “interrupt” the activities of good roots (kusalamiila); 
and a Bodhisattva, though he may be born, does not “‘continue’”’ 
the activities of bad dharmas (akusaladharma). 


[Vimalakirti comes from the Abhirati Universe] 


3. Then the Blessed One said to Venerable Sariputra: Sariputra, 
this son of good family (kudaputra) came from the Abhirati universe 


and the Tathagata Aksobhya ”, and it is in order to save beings that, from 
there, he was reborn here, in this Saha universe. 


5 Cf. Paficavimsati, p. $,/5; 126,6; 226,2/; 254,23; Dasabhitmika, p. 47,/5. 

? Aksobhya is the present Buddha of the East, ruling over the Abhirati universe 
(Astasah., p. 745,/2; Gandavyiha, p. 82,9). He is therefore one of the four Buddhas 
of the cardinal points, with Ratnaketu in the South, Amitayus in the West and 
Dundubhisvara in the North (Suvarnabhiasa, p. 7,//-8,3; 120,5-8). 

We are informed about his bedhicittotpada by the Aksobhyatathagatasya vyahah 
(T 313, p. 751 6-764 a: T 310, ch, 19-20, p. LOL ¢- 112 ¢; OKC No, 760,6). The T 313 
is attributed to Chih Lou-chia-ch’an (Lokaksema of the Yuieh-chih) of the late Han. 
According io the old catalogue of Chu Shih-hsing drawn up under the Wei (220-264) 
and quoted in the Li tai san pao chi (T 2034, ch. 4, p. 52 ¢ 23) and the K‘ai yiian shih 
chiao mu tu (T 2154, ch. |, p. 478 ¢ 5), the T 313 was composed in the first year of the 
chien-ho period (A.D. 147). But this date is too early for it was only during the second 
half of the second century that Lokaksema worked in Lo-yang (cf. P, DEMIEVILLE, 
inde Classique, II, p. 412, E. ZORCHER, The Buddhist Conquest of China, ¥, p. 35). 

To the East of the Sahaloka, beyond a thousand universes, there is a buddhaksetra 
called Abhirati. In bygone days the Tathagata Mah@netra (Ta na A 8 or Kuang-mu 
#® 8; in Tib., Spyan chen po) expounded the Law there to his Bodhisattvas, beginning 
with the six pdramiig. A bhiksu (whose name is not mentioned) approached the 
Tathagata and said to him: Blessed Onc, 1 would like to practise the rules (siksdpada) 
which you are teaching your Bodhisattvas. The Buddha said to him: These rules are 
very difftcult to practise: these Bodhisattvas do not produce towards beings any 
thought of anger (prakopa) or ill-will (vyapada). 

The bhiksu declared to the Buddha: Blessed One, as from today, I piace: the 
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Sariputra said: Blessed One, it is astonishing (a@scaryam etat) that 
this worthy man, after having left a Buddhaksetra as pure (evamvisuddita) 
as the Abhirati, should delight (abhinandate) in a Buddhaksetra as full 
of flaws (bahudosadusta) as the Saha universe. 


anyttarasamypaksambodhicitta. Without guile (Jéffya) or deceit (maya). sincerely 
and without trickery, I seek the knowledge of omniscience (sarvajfiajfidna). As long 
as ] have not reached anutfarabodhi, if [ experience towards beings any thought of 
anger (krodha) or ill-will (vyapada), this would be equivalent to turning my back on 
the Tathagata Buddhas who are at present expounding the Law in innumerable 
universes. 

The bhiksu formulated three further vows (according to T 310, /.c.). One of his 
colleagues acknowledged: This Bodhisattva Mahasattva, whose ciffotpdda has arrayed 
him in the armour of vigour (viryasarmndha), is immovable {aksobiya) in his resolve 
not to feel any anger towards beings. 

The text ends by saying: This Bodhisattva, because of that resolve, is today called 
the Buddha Aksobhya of the Abhirati universe. 

—— It is clear that Aksobhya appears as the Buddha of the present in the Prajfia- 
paramita: 

The Paftcaviméati, p. 91-92 (cf. T 223, ch 2,-p. 229 & 2; T 1509, ch. 40, 
p. 354 @ 14) contains a prediction concerning three hundred bhiksunis (or bhiksus) 
who, during the tarakopama kaipa, will be reborn in Aksobhya’s universe, while 
60,000 devaputras will reach Nirvana in the presence of Maitreya. 

In the Astasah., the Buddha announces that the Gangadevata will change sex and 
take on a birth in the Abhirati universe (p. 745,/0-i3}; he sings the praises of Bodhisattvas 
who practise continence under the guidance and example of Aksobhya (p. 853,24; 
855,16); Finally he shows his assembly Aksobhya’s universe (p. 874-875: a passage 
with several gaps that can be filled with the help of the Siksasamuceaya, p. 351,9- 352.6, 
and the Chinese versions, T 227, ch. 9, p. 568 6 17; efc.). 

In the Sukhavati, p. 204,/-6, the Buddhas of the Eastern region, Aksobhya at their 
head, give an account (nirvegiana) of the Sukhavativyiha and extol the wonders of 
Amitabha's Western Paradise. . 

Buddhist texts devote some stories to the previous lives of Aksobhya: 

1. Saddharmapundarika: In the remolest of times, during the Mahariipa kalpa, 
Mahabhijiajianabhibhi ruled over the Sambhava universe and became a fully and 
perfectly enlightened Buddha (p. 156,/-6). He had sixteen sons, the oldest of whom 
was named Jiidnakara (p. 160,9); and, at their request, he tummed the wheel of the 
Law and expounded the Lotus, The sixteen princes, who became Sramanas and reciters 
of the Law (dharmabhdnaka), are at present the sixteen Buddhas of the ten cardinal 
points: the first, Jfianakara, is the present Aksobhya of the Abhirati universe, the 
ninth is Amitabha, and the sixteenth, SAkyamuni (p. 184-185). 

2. Karunaipundarika, T 157: Formerly, asamkhyeyakalpa as manifold as the sands 
of the Ganges having since passed, there lived, in the Samtirana universe, a Cakravartin 
king named Aranemin. He had a thousand sons. His minister, Ratnasamudra, fathered 
a son endowed with the marks of a Mahapurusa, who became Buddha with the name 
of Ratnagarbha (T 157, p. 174 ¢). Aranemin and his thousand sons, the ninth of 
whom was called Mi-su # # (p. 176 6 5), gave lodging to the Buddha Ratnagarbha, 
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The Licchavi Vimalakirti intervened: Sariputra, what do you think 
of this (tat kim manyase)? Does sunlight (suryaprabha) accompany 
(sahacarati) darkness (andhakdra)}? 

Sariputra. — No, certainly not (no kidam), O son of good family. 

Vimalakirti. — Therefore, they do not go together? 

Sariputra. — No, son of good family, they do not go together and, 
on the rising of the solar disc (suryarnandalodaye), all darkness 
(endhakara) disappears. 

Vimalakirti. — Why then, does the sun rise over Jambudvipa? 

Sariputra. — It is to lighten it (@lokakarandrtham) and to chase away 
darkness (andhakdrdpakarsanartham). 

Vimalakirti. — Equally, O Sariputra, a Bodhisattva is reborn 
voluntarily (samcintya) in impure Buddhaksetras so as to purify beings 
(sativaparisodhanartham), so as to shed the light of knowledge (jfiand- 
foka) and so as to chase away great darkness (mahandhakardpakarsa- 
nartham). However, he does not consort with the passions (na kleSsaih 
sardham viharati), but he chases away the darkness of the passions 
of all beings (sarvasattvdnam kieSandhakaram apakarsati). 


[The Appearance of the Abhirati Universe] 


4. Then all the assemblies felt a yearning (atha khalu sarvah parsadas 
trsita abhiivan) to see the Abhirati universe, the Tathagata Aksobhya, 
its Bodhisattvas and its great Sravakas. 


each for three months, and toaded him with gifis (p. 176 @ |). Then, on the advice of 
the minister, they withdrew from the world and gave themselves over to meditation 
for seven years. After which, they presented themselves before the Buddha and 
formulated their vows. The Buddha gave them a prediction by the terms of which 
they would all reach Buddhahood in the course of time: the king Aranemin became 
Amitayus in the Sukhavati universe (p. 185 a 20-25): Mi-su, his ninth son, became 
Aksobhya in the Abhirati universe (p. 194 4 6-13). 

3. Survarnabhasa, Ch. XIII: At the time of the Buddha Ratnasikhin, Susambhava, 
king of Jinendraghosa, visited the dharmabhanaka bhiksu Ratnoccaya who recited 
the Suvarnabhasottamastitra to him. The king, after having expressed his joy, asked 
for and obtained all kinds of precious objects for bemgs. In later times, Susambhava 
was the Buddha Sakyamuni, and the bhiksu Ratnoccaya was the Tathagata Aksobhya 
(p. 152,74-28). 

4, In the Pang fo ching, T 831, p. 877 c 6, Aksobhya was the master of the Law, 
Pratibhinakita. 

In esoteric Buddhism, Aksobhya is one of the five dhydnibuddha: cf. H&bogirin, 
p. 40. B. BHATTACHARYYA, Indian Buddhist l[conography, 2nd ed., Calcutta, 1958, 
p. S1-52. 


246 Ch. XI, §4 


Then the Blessed One, knowing in his mind the thought that had 
arisen in the minds of the assemblies (¢@sam parsadam cetasaiva cetah- 
Parivitarkam djfiaya), said to the Licchavi Vimalakirti: Son of good 
family, these assemblies yearn to see the Abhirati universe and the 
Tathagata Aksobhya. So do show them to these assemblies. 

Then the Licchavi Vimalakirti had this thought: I, without rising 
from my couch (anutthaya maricakdaf), through my psychic power (rddhibata), 
will myself take hold of the Abhirati universe and all it contains: 
hundreds of thousands of Bodhisattvas and the dwellings (b/avana) 
of the Devas, Yaksas, Gandharvas and Asuras bounded by Mount 
Cakravada. It contains rivers (nadi), lakes (tadaga), streams (udbhida), 
water-courses (saras), seas (sarmudra) and other depressions (parikhd). 
It contains a Sumertu and chains of mountains (giri) all around. It 
possesses @ moon (candra), a sun (sirya) and stars (#drakd)._ it 
incorporates the abodes (sthdna) of Devas, Nagas, Yaksas and Gan- 
dharvas, the abodes and assemblies (parsad) of Brahmas. It contains 
villages (grama), towns (nagara), boroughs (nigama), provinces (jana- 
pada) and kingdoms (résfra), with men (ara), women (mart) and 
housing (grha). It also possesses Bodhisattvas and an assembly of 
Sravakas. The tree of enlightenment (bodhivrksa) of the Tathagata 
Aksobhya and the Tathagata Aksobhya himself, seated in the midst 
of an assembly as vast as the sea, expound the Law there. In the ten 
regions (dasadiksu), lotuses (padma) actuate Buddha-deeds (buddha- 
karya) among beings'®. Three precious ladders (ratnasopdna) rise 
from Jambudvipa to the heaven of the Trayastrimsas; on these ladders, 
the Trayastrimsa gods descend (avataranti) to Jambudvipa to see, 
honour and serve the Tathagata Aksobhya and hear the Law (tathaga- 
tasya aksobhyasya darsanaya vandandya paryupasanaya dharmasravandya 
ca); on these ladders, the men of Jambudvipa mount (adrohanti) to the 
heaven of the Trayastriméas to visit the Trayastrimga gods ''. 


'© We have seen above, X, §8, that the bodfivrksa can actuate Buddha deeds. 
The same applies to the precious lotuses, like those of Amitabha (cf. Sukhavativytha, 
p. 74,4-12). 

‘\ The Abhirati had precious ladders connecting ‘its earth to the Tradyastriméa 
heavens. In our own Jambudvipa, these ladders were to be found in Samk&sya and 
were used in the miracle of the “Descent of the gods” (devdvatdra): cf. LAMOTTE, 
Histoire, p. 372 and the notes. 

All the Buddhas are expected to accomplish, in the course of their careers, a 
certain number of obligatory actions (avasyakaraniya), particularly that of the descent 
of the gods to Samkasya: cf. Divyavadana, p. 150,22-23; Sumangalavilasini, II, p. 424,27. 
Comm. of the Buddhavamsa, p. 131,/0, 298.3. 
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This Abhirati universe, accumulation of innumerable virtues (apra- 
managunasamcaya), 1 will, like a potter (Auwmbhakdra) with his wheel 
(cakra), reduce to practically nothing, from its circle of waters 
(abmandata) to the heaven of the Akanisthas‘'?. Then, taking it in 
my right hand (daksinapani) and carrying it like a garland of flowers 
(puspamalya), I will bring it here, to the Saha universe, and I will show 
it to all this assembly. 

5. Having had this thought, the Licchavi Vimalakirti without rising from 
his couch, Went into such a [deep] concentration and performed such 
a supernatural action (tathdrupam samadhim samdpede tathdripam 
carddhyabhisamskaram abhisamskaroti sma) that after having reduced 
the Abhirati universe to practically nothing, he grasped it in his right 


hand and brought it to the Saha universe 17. 


6. In this universe, the Srava- 
kas, the Bodhisattvas and those 
among the gods and men (deva- 
manusya) who possessed the super- 
knowledge of the divine eye (di- 
vyacak surabhijfiaprapta) gave great 
cries (Gkranda): “‘Bhagavat, we 
ate being carried off! Sugata, we 
are being taken away! May the 
Tathagata bring us help (Sarana)!” 

With the aim of disciplining 
them (vinzayandrtham), the Blessed 
One said to them: You are being 
carried off (Gnita) by the Bodhi- 
sattva Vimalakirti, and that is 
not my affair (nadgocara). 

As for the other gods and men, 
they did not even see that they 
were being carried off. 


In this Abhirati universe, the Sravakas, 
the Bodhisattvas and the whole of the 
men and gods (nanusyadeva) who possessed 
the divine eye (divyacaksus) were gripped 
with fear (bhaya) and all cried together: 
“Who is carrying us off? Who is taking 
us away? Help us, Bhagavat! Help us, 
Sugata!’ 


Then the Buddha Aksobhya, in order 
to discipline these beings, said to them, 
with skill in means (updya): You are 
being carried off (anita) by the psychic 
power (rddhibaia} of Vimalakirti, and I 
can do nothing about it. 


As for the mass of beginners (adikar- 
mika), gods and men, of this Abhirati 
universe, who had in no way as yet 
obtained the excellent super-knowledge of 
the divine eye, they remained perfectly 
calm, without knowing anything and 


‘2 Regarding the circle of waters, see above, V, §14, mote 15. The Akanisthas 
occupy the upper residence of the fourth Dhyana, the summit of the Ripadhatu 


(Kosa, II, p. 2, 168). 


‘3 Vimalakirti is making use of his acintyavimoksa, the properties of which have 


been detailed above (cf. V, § 12). 
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Even though the Abhirati uni- 
verse had been brought into the 
Saha universe, there could not 
be ascertained, in the Saha uni- 
verse, cither augmentation (upa- 
caya) or diminution (apacaya): it 
was neither compressed (samba- 
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without seeing anything. It was only after 
having heard this dialogue that they 
enquired anxiously and wondered: “Where 
are we going now?" 

The Abhirati universe, although brought 
into the Saha universe, underwent neither 
diminution (@pacaya) nor augmentation 
(upacaya). The Saha universe itself was 
also not compressed (sambadhita). Even 
though these two universes were mixed 
one with the other, each saw his dwelling 
as it was before. 


dhita) nor impeded (baddha). 
The Abhirati universe itself was 
also not reduced. Afterwards, 
both appeared as they were before 
(yathapurvam tathaé pascad drsyan- 
te sma). 


[Homages paid to Aksobhya] 


J. Then the Blessed Lord Sakyamuni said to all the assemblies: 
Friends (sakhi), do you see the splendours (vyuha) of the Abhirati 
universe, of the Tathagata Aksobhya and of his Buddha-field, and 
the splendours of these Sravakas and these Bodhisattvas? 

They replied: We see them, O Blessed One. 


Then Vimalakirti, using psychic power 
(rddhibaia), created by transformation 
(nirmimite) all kinds of lovely celestial 
flowers (divyapuspa) and delicate perfumes 
(garndha) and, with the assemblies, he 
scattered them in homage on the Tatha- 
gatas Sakyamuni and Aksobhya, on the 
Bodhisativas, etc. 


Then the Blessed Lord Sdkyamuni said to the great assemblies: 
The Bodhisattva who desires to conquer such a Buddhaksetra should 
copy (anusiks-) all the practices (caryd) of the Bodhisattvas of the 
Tathagata Aksobhya. 

When Vimalakirti, through a psychically wondrous feat (rddhi- 
pratiharya), had thus shown them the Abhirati universe and the 
Tathagata Aksobhya, fourteen [H’s var.: eighty-four] zayuta of living 
beings (pranin)} produced the thought of supreme and perfect en- 
lightenment (anuttarayam samyaksambodhau cittany utpdditani) and 
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they all formulated the vow (pranidhdna) to be reborn in the Abhirati 
universe. To them all, the Blessed One predicted (vyakaroti sma) 
that they would be reborn in the Abhirati universe inhabited by the 
Buddha Aksobhya. 

The Licchavi Vimalakirti having Vimalakirti, through his psychic power 
thus, in the Saha universe, ripened (rddhibaia), had taken up the Abhirati 
(vipacya) all the beings who were universe, the Tathagata Aksobhya and his 


tible t 3 . laced Bodhisattvas, etc., in order to benefit 
SUSCEBUDIC: HO TAPCDINE eR beings of the Saha universe, When this 


the Abhirati universe exactly in was finished, he replaced the Abhirati 

its old position. universe in its old position. At the moment 
the two universes separated, their respective 
assemblies saw each other. 


[Sariputra’s Wonder] 


8. Then the Blessed One said to Venerable (@yusmant) Sariputra: 
Did you see, Sariputra, the Abhirati universe, the Tathagata Aksobhya 
and his Bodhisattvas ? 

Siriputra replied: | saw them, O Blessed One. I would like all 
beings to live in a Buddhaksetra as spiendid. | would like all beings to 
possess merits (punya), knowledge (jfia@na) and virtues (guna) as completed (paripairna) 
as those of the Tathagata Aksobhya. I would like all beings to possess psychic 
powers (ryddhi) like those of that son of good family, the Licchavi 
Vimalakirti. 

As for ourselves, it is of much advantage to have seen a worthy 
man like him (/abha nah sulabdhaé yad vayam tadrsam satpurusam 
pasyamah)'*. Whether the Tathagata still exists now or whether he 
has already attained Parinirvana ‘5, for beings it is of much advantage 
to have heard this interpretation of the Law (/abhah sattvanam sulabdha 


'4 Cf. Digha, I, p. 129,26-28: labhd no dvuso, suladdham no @vuso, ye mayam 
Gyasmantam tadisam sabrahmacarim passama. 

We have in Pali /abha... suladdham (Digha, II, p. 16,9; U1, p. 129,26: Anguttara, 
IEE, p. 313,20; Milindapaiiha, p. 17,/9). We find in Sanskrit /abhd ... sulabdhd (Mahivastu, 
I, p. 226,44; Catusparisad, p. 194,/0-1/, Sanskrit Mahaparinirvana, p. 182,2/; 378,25). 
Our grammarians have considered labhad in turn to be a dative singular /@bhad for 
labhaya (CHiLDeERS, Pali Dict., p. 216 b; RHYS Davips-STEDE, Pali Dicz., II, p. 41 a); 
a feminine synonym of /abha (SENART, Mahdvastu, 1, p. 550./9): or finally, a nominative 
masculine plural (EDGERTON, Dict., p. 462 a). Two passages in the Sanskrit Maha- 
Parinirvina seem to support this last: p. 130.9: ve te fabha dhdrmika dharmalabdha 
antatah pétragatah .... p. 378,27 sq.: asmdkam api svur la@bhdh sulabdha yad ... 

'5 This section of the sentence appears in K and the Tibetan version; it is missing 
in H. 
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yad ime tadrsam dharmaparyayam Srnvanti). What can be said of those 
who, after having heard it, will believe it, grasp it, retam it, repeat it, 
and penetrate it in depth, and who, after having believed it, will teach 
it, profess it and expound it to others and will apply to it all the effort 
of meditation (kak punervado ya imam evamrupam dharmaparyayam 
Srutvadhimoksyanty udgrahisyanti dha@rayisyanti vacayisyanti paryava- 
psyanty adhimucya deSayisyanty upadeksyanti parebhya uddeksyanti 
bhavanakarena prayoksyante)'°? 

9, Beings who thoroughly grasp (wdgrhnanti) this excellent inter- 
pretation of the Law (dharmaparyaya) will obtain the precious treasure 


of the Law (dharmaratnanidhana). 

Those who thoroughly study 
(svadhyayanti) this interpretation 
of the Law will become the com- 
panions (sahéyaka) of the Tathé- 
pata. — Those who pay homage 
(satkurvanti) to and serve (pary- 
upasanti) the adepts of this Law 
(taddharmadhimukta) will be the 
true protectors of the Law 
(dharmabhitaraksaka). — To those 
who write down (iikhanti), teach 
(deSayanti) and pay homage (sat- 
kurvanti) to this interpretation of 
the Law, the Tathagata will come 
into their dwellings. These who 
delight (anumeodante) in this inter- 
pretation of the Law will retain 
all the merits (sarvapunya). — 
Those who would teach to others 


The beings who belicve (adhimucyante) 
this excellent interpretation of the Law 
will continue the line of the Buddhas 
(6ucldhasamtana). — The beings who repeat 
(vaécapanti) this excellent interpretation of 
the Law will retain the unsurpassable 
good Law (anuttarasaddharma). — Those 
wha pay homage (satkur vant) to and study 
this Law will know that there is a Tatha- 
gaia in their dwellings. —- Those who 
write down (likhanti) and pay homage 
(satkurvarti) to this excellent interpretation 
of the Law will gain all the merits (sarva- 
punya) and ommiscience (sarvajfiajfdna). 
~— Those who delight (améenodante) in 
this excellent interpretation of the Law 
will make the great offering of the Law 
(mahadharmayajiia). — Those who would 
teach to others be it only a single stanza 
of four verses of this excellent interpreta- 
tion of the Law will attain the state of 
irreversibility (avaivartikasthana). — Those 


‘6 This stock phrase will be repeated five times in the course of the next chapter 
CXH, §2, 4, 6, 17, 20); there are some variations, the verbs being in the present, future or 
Optative, and the formula, more or less complete. 

We should add that this stock phrase is customary at the end of al) Mahay4anasitras: 
cf. Astasah., p. 205,/3-#7; 212,16-20; 868,/-7; Vajracchedika, p. 37,/4-77; 40,5-8; 
431-35 43,17-19; 43,23 -44,7; 4419-21; 4545-17; Samadhiraja, HW, p. 273, note 12; 
Saddharmapund., p. 36,7; 268,8-10; 337,5-6;, 418,2-3; Dasabhiimika, p. 98,25-27, 

The Mahayana introduced into Buddhism the cult of the holy book unknown in 
the first centuries. On this subject, see E. Lamotte, Sur fa formation du Mahayana 
in Asiatica, Festschrift F. Weller, Leipzig, 1954, p. 381-385. 
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be it only a single stanza of four 
verses or a single phrase summar- 
ising this interpretation of the 
Law (ve kecid ito dharmaparydydd 
antaSas catuspadikam api gadtham 
udgrhya parebhyo desayeyuh)'", 
would make the great offering 
of the Law (nahaddharmayajfia) '*. 
— Those who consecrate to this 
interpretation of the Law their 
conviction (ksanti), their zeal 
(chanda), their intelligence (snati), 
their perspicacity (vicak sana), their 
vision (darsana) and their aspira- 
tions {a@dhimukti) are already the 
subjects of the prediction (vya- 
krta). 
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who consecrate to this excellent interpreta- 
tion of the Law their aspirations (adhi- 
mukti), their convictions (ky sdnti), their zeal 
(chanda) and their perspicacity (vicak sana) 
have already obtained the prediction (vya- 
Karana) concerning supreme and perfect 
enlightenment. 


"7 Another very common stock phrase: cf. Vajracchedika, p. 33,/8. 37,8; 39,5; 
55,5; 61,/0; Saddharmapund., p. 225,4; 395,//; 415,7. ; 
‘8 The offering of the Law has been defined above, III, § 69-74. 


CHAPTER TWELVE 
ANTECEDENTS AND TRANSMISSION OF THE GOOD LAW 


[Sakra’s Promises] 


1. Then Sakra, the prince of the gods (devdndm indrah), said to the 
Blessed One: On other occasions, O Blessed One, I have heard, 
from the lips of the Tathagata and Mafijusri the crown prince 
(kumdrabhiita), several hundreds of thousands of interpretations of 
the Law (anekadharmaparyayasatasahasra), but 1 have never before 
heard an interpretation of the Law as remarkable (na maya jatv 
evamripo dharmaparyayah srutaptirvah) as this ‘Teaching constituting 
the entry into the method of inconceivable wonder” (Acintyavikur- 
vananayapravesanirdesa) *. 

2. As I understand the meaning of the words of the Blessed One (yathaham 
bhagavan bhagavato bhasitasyariham ajanami)?, beings who, having heard this 
interpretation of the Law, will believe it, grasp it, retain it, teach it, repeat 
it, penetrate it in depth and expound it widely to others (ye sattvd imam 
evamrupam dharmaparydyam Srutvadhimoksyanty udgrahisyanti dha- 
rayisyanti desayisyanti vacayisyanti paryavadpsyanti parebhyas ca vista- 
rena samprakdasayisyanti), these beings, say I, will be, without the least 
doubt (nihsamsSayam), the recipients of the Law (dharmabhdajana). 
What can be said of those who will apply to it the effort of meditation 


‘In the Tibetan version, Ruant par sprui ba bsam gyis mi khyab pahi tshul ta 
hjug pa rab tu bstan pa = Acintyavikurvananayapravesanirdesa ““Teaching [constituting] 
the entry into the method (or principle) of inconceivable wonder’. Further on, 
XII, § 23, this title does not reappear. 

In K we have Pu k’o ssi i tat tsai shén t’ung chiteh ting shih hsiang ching tien 
ETERS Hida E RR = Acintyavikurvana [niyatalbhatanayastura “Sia of 
the true method (or true principle) of inconceivable wonder”. Further on, XII, § 23, 
this title does not reappear. 

In H we have Pu k’o ssii i tai tsai shén pien chieh t'o fa mén & TBR ahiPk 
af AAT = * Acintyavikurvanavimoksadharmaparydya “Treatise of the Law concerning 
the liberation of inconceivable wonder”. This tiile reappears further on, Ch. XII, § 23. 

2 This section of the sentence, missing in Tibetan, is confirmed in K and H. It 
concerns a well known stock phrase: 

Digha, 1, p. 184,30; Majjhima, IIT, p. t31,14; Samyutta, IV, p. 299,/5: evam kho 
aham bhante Bhagavato bhasitam ajanami. — Vajracchedika, p. 32,11; 47,14: yathaham 
Bhagavan Bhagavato bhasitasyartham djanami. 
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(kah punarvado ye bhavandkadrena prayoksyante)? The latter will bar 
the path to all bad destinies (durgati), will open the way to all good 
destinies (sugati), will always see the Buddhas and the Bodhisattvas, will 
do away with sectaries (tirshika) and adversaries (parapravadin), will destroy 
all the hordes of Mara (endracami), will purify the path of enlightenment 
(bodhimarga), will occupy the seat of enlightenment (Se0dhimanda) 
and will penetrate the domain of the Tathagatas (tathégatagocara). 

3. Blessed One, the sons (kulaputra) or daughters of good family 
(kuladuhitr) who will teach (desayisyanti) this expounding of the Law, 
I and my attendants (saparivara) will pay homage to them and will 
serve them (satkdram paryupdsanam karisydmah). 

In the villages (grama), towns (nagara), boroughs (nigama), provinces 
(janapada), kingdoms (rdéstra) and capitals (rdjadhdni)? where this 
interpretation of the Law will be practised (carita), taught (deSita) 
and expounded (prakasita), | and my companions (parivara) will go 
there to hear the Law (dharmasravanaya). In unbelievers (aprasanna), 
I will inspire faith (prasdda); to believers (prasanna), I will assure help 
and protection against obstacles (raksdvaranagupti}*. 


(Un Praise of the Vimalakirtinirdesa] 


4. This having been said, the Blessed One addressed Sakra, the 
prince of the gods: Excellent, excellent (sédhu sadhu), O Devendra, 
the Tathagatas themselves delight (anumodante) in your good words 
(subhdasita). 

Devendra, the enlightenment (Sedhi) of the Blessed Lord Buddhas 
past (atita), future (anégata) and present (pratyutpanna) is expressed 
(nirdisia) by this actual interpretation of the Law. That is why, 
O Devendra, the sons or daughters of good family who, having heard 
this interpretation of the Law, will believe it, Will grasp it, retain it, repeat it, 
penetrate it in depth, write it all down and, enclosing it in one volume, 
honour it, these sons or daughters of good family will pay homage by 
this very deed to the Blessed Lord Buddhas past, future and present 
(ve hi kecid Devendra kulaputrd va kuladuhitaro va ya imam dharma- 
paryadyam Srutvadhimoksyanty udgrahisyanti dhdrayisyanti vacayisyanti 
paryavapsyanty antaso likhisyanti pustakagatam va krtvad satkarisyanti 


* Regarding this list, cf. I, § 8, note 43. 

* The expression raksdvaranagupti, in Pali rakkhavaranagutti, is traditional: cf. 
Vinaya, IJ, p. 194,9; Digha, I, p. 61,4; Majjhima, II, p. 101,20; Saddharmapund., 
Pp. 271,5; 396.3; 397,6-7; 399,7; 400,9-20; 403,/; Mahavastu, I, p. 208,6; I, p. 10,/8. 
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te kulaputrad va kuladuhitaro vatitandgatapratyutpannan buddhan bhaga- 
vatah ptijayisyanti). 

5. Let us suppose, O Devendra, that this trichiliomegachiliocosm 
(trisahasramahdsahasralokadhatu) were filled (paripurna) with Tatha- 
gatas as numerous as the woods (vana) of sugar-cane (iksu), reeds 
(nada), bamboos (venuz), mustard bushes (tifa) or acacias (khadira) 
which cover it, and that a son or daughter of good family, for a 
kalpa or more than a kalpa, honours them, reveres them, respects 
them and pays homage to them, by offering them alt kinds of 
offerings and fine embellishments (Kulaputro vad kuladuhitd va tams 
tathagatan, kalpam va kalpadvasesam va, satkuryad gurukuryan manayet 
pijayen nandvidhabhih pujabhih sukhapariskdarats ca). 

Let us further suppose that, these Tathagatas having entered Parinir- 
vana, he desires to honour each of them and raises on their solid 
and intact bodies a reliquary-stupa formed of all the jewels, as large 
as the world of four great continents, reaching in height the Brahma 
world, and adorned with parasols, banners, a staff and lamps 
(tathagatesu ca parinirvrtesv ekaikasya tathdgatasya piijandrtham, ekas- 
minn eva kathore ‘kunthite Sarire Sarirastipam pratisthapayet sarva- 
ratnamayam, caturmahadvipakalokapramanam Gyamena, yavad brahma- 
lokam uccaistvena cchattrapatakdyastipradipopasobhitam). 

Finally, let us suppose that having raised these Tathagata stipas, 
he consecrates a kalpa or more than a kalpa in honouring them, revering 
them, respecting them and paying homage to them, by offering them all kinds 
of flowers, perfumes, flags, banners and lamps and by playing on 
drums and making music (tesa@m ca sarvesam tathagatanam stupan 
pratisthadpya, kalpam va kalpdvasesam vd, satkurydd gurukuryan manayet 
pujayen nanadvidhaih puspagandhadhvajapatakdpradipair dundubhitirya- 
ghattanais ca)*. 

This being so, what do you think, O Devendra, would this son or 
daughter of good family accumulate, as a consequence of this conduct, 
many merits (tat kim manyase, devendra, api nu sa kulaputro va 
kuladuhitad va tato nidanam bahu punyam prasavet)®? 

Sakra, the prince of the gods, replied: Many merits, O Blessed One; 


5 The stiipa as saptaratnamaye yavad brahmalokam uccaistvena, etc., is a stock 
phrase: cf. Saddharmapund., p. 150,/0; 153,4; 239,2; 260,/; 299,/5; and especially 
338,8 and sq. where the description is most complete. 

* Very common stock phrase: Asfasah., p. 826,¢-6; Vajcacchedika, p. 33,3-8; 
§1,22- 52,4; Saddharmapund., p. 347,/2-/3; 443,/-2. — Also see Saddharmapund., 
p. 339,20; 395,7-9; 414,/3. 
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many merits, O Sugata. Were one to consecrate hundreds of thousands 
of nayutakoti of kalpas to it, it would be impossible to reach the 
limit of the mass of merits that this son or daughter of good family 
would accumulate (6ahu Bhagavan, bahu Sugata. kalpakotinayutasata- 
SQhasrair api na sakyam paryanto ‘dhigantum yavantam punyabhisamska- 
ram sa kulaputro vaé kuladuhita vd prasavisyati)". 

6. The Blessed One continued: Have confidence, O Devendra, 
believe the Tathagata who will address you with a word of truth. The son or 
daughter of good family who, having heard this interpretation of the 
Law entitled ““Teaching of the Inconceivable Liberation”’ will believe it, 
will grasp it, retain it, repeat it and penetrate it in depth, this one will 
accumulate much greater merit than the preceding one (avakalpayasva 
me, Devendra, abhisraddadhasva tathadgatasya bhiitdm vadcam vyahara- 
tah®, yah kulaputro v@ kuladuhita vermam Acintyavimoksanirdesam ° 
dharmaparydyam adhimucyetodgrhniyad dhadrayed vacayet paryavapnu- 
yat so ‘smad bahutaram punyaskandham prasunuyat). 

And why? Because, O Deven- 
dra, the enlightenment of the 
Blessed Lord Buddhas comes from 
the Law (dharmanirjata hi, Deven- 


And why? Because the supreme and 
perfect enlightenment of the Buddhas 
comes from the Law (dharmanirjata). It 
is only through the homage to the Law 
(dharmapija) thal this interpretation of the 


dra, buddhanam bhagavatam bo- 
dhih). It is through the homage 
to the Law (dharmapiuja) that they 
can be honoured, and not through 
material objects (amisa). Deven- 
dra, on the basis of this inter- 
preting (anena parydyena), you 
should know it to be so (evam 
veditavyam). 


Law (dharmaparydya} can be honoured, 
and not through material objects (drnisa). 
Devendra, it must be understood that, 
the virtues of supreme enlightenment 
{anuttarabodhiguna) being numerous, the 
homage rendered to this Law (dharmapiija) 
promotes very numerous merits (punya). 


[Jataka of Ratnacchatira and his Sons! 


7. Then the Blessed One said to Sakra, prince of the gods: Of old, 
O Devendra, in times gone by, long before kalpas as innumerable as 


7 Cf. Saddharmapund., p. 417,/4-418,2: es@m punyabhisamskardnam bauddhena 
Jli@nena na Sakyam paryanto ‘dhiganium ydvantam punyabhisamskadram sa kulaputro va 


Kuladuhita vad prasavisyati. 


® Another traditional expression: Saddharmapund., p. 315,/-2. —— Variation, ibid, 


p. 44,3-4. 


°K: Acintyavimoksasitra, H: Acintyavikurvanavimoksadharmaparyaya. See abave, 


XII, § 1, note I. 


‘© The presence of this long jataka (§ 7-15) explains the title of Parrayoga “Ante- 
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that which has no number, immense, immeasurable, inconceivable, 
before this period and well before even that, there appeared in the 
world the Tathagata named Bhaisajyaraja'’, the holy one, perfectly 
and fully enlightened, gifted with knowledge and conduct, the Sugata, 
knower of the world, incomparable driver of men to be tamed, 
instructor of gods and humans, the Buddha, the Blessed One. 


cedents” given to Chapter XII. Parvayoga, in Pali pubbayoga, means connection (yoga) 
belween present events and those of the past (ptirva), present aclions being explained 
by old actions performed m the course of previous exislences (jataka). So therefore, 
and whatever F. EDGERTON (Dict. p. 352 a) may say, the translation “Ancienne 
application” proposed by Burnouf (Lotus, p. 96) is perfectly correct. However, it might 
be better to explain, for the benefit of foreign readers, that in French “‘ancienne 
application” means application to old actions. 

Several Buddhist Siitras contain a chapter of parvayoga: Ch. I of the Milindapajiha, 
Ch. VII of the Saddharmapundarika, Ch. II of the Mahadsamnipata, etc. 

For an easier understanding of the text, here is a brief summary of the present 
jataka. First of all, we must remember that a great kalpa (mahdka/pa) contains 80 small 
kalpas (antarakalpa) and that the Buddhas only appear during the 20 small kalpas 
of the vivartasthayikalpa “period during which the world remains created"’ (see above, 
VII, § 6, note 37). 

In the remotest of times, at the beginning of the great Vicarana kalpa, there appeared. 
in the Mahavyiha universe, the Buddha Shaisajyaraja. There lived, al the same place 
and the same time, the Cakravartin king Ratnacchatira and his thousand sons one 
of whom was named Candracchattra. 

a. During the smal] kalpas 1 to 5, the king Ratnacchattra showered the Buddha 
Bhaisajyaraja with material offerings (@misaddna). 

6. During the small kalpas 6 to 10, his thousand sons, all together, continued these 
same material offerings to the Buddha. 

c. During the small kalpas 11 ta 20, the prince Candracchattra, considering these 
material offerings to be unworthy of the Buddha, took up the religious life, expounded 
and protected the Law, thus substituling for material giving (arfsadana) the spiritual 
giving of the Law (dharmadana). 

Consequently, during the present great kalpa, called Bhadrakalpa, 

a. the old Cakravartin king Ratnacckattra is the present Buddha Raindrcis, 

&. his thousand sons are or will be the Thousand Buddhas of the Bhadrakalpa, 
of whom four (Krakucchanda, Kanakamuni, Ka’yapa and Sakyamuni) have already 
appeared, the 996 others have yet to appear. 

c. the prince Candracchattra who practised the giving of the Law is the present 
Buddha Sakyamuni. 

1! This does not concern the famous Bodhisattva Bhaisajyataja who intervenes on 
several occasions in the Saddharmapund, p. 3, 224, 267, 395, 404, 414, 425, 470. 
Neither does it concern the Buddha Bhaisajyaguruvaiddryaraja (or prabha) eulogized 
in the Bhaisajyagurusiitra (ed. N. Dutt, Gilgit Manuscripts, |, p. 1-32). It could refer 
to a B. Bhaisajyaguru of the past to whom Sakyamuni, during a previous existence, 
had offered a chattra (Lalitavistara, p. 172.8). 
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He appeared in the Vicarana kalpa, in the universe called Mahavyiha 
{bhittapurvam Devendrdatite ‘dhvany asamkhyeyaih kalpair asamkhyeya- 
tarair vipulair aprameyair acintyais tebhyah parena paratarena yadasit 
tena kdlena tena samayena Bhaisajyarajo nama tathdgato ‘rhan samyak- 
sambuddho loka udapadi vidydcaranasampannah sugato lokavid anuttarah 
purusadamyasGrathih sasta devandm ca manusyanam ca buddho bhagavan 
Vicarane kalpe Mahavyihayam lokadhatau)‘?. 

Of this Bhaisajyaraja, Tathagata, holy one, perfectly and fully 
enlightened, the life span was of twenty small kalpas (tasya Bhaisajya- 
rajasya tathagatasyarhatah samyaksambuddhasya vimSaty antarakalpan 
Gyuspramanam abhiit}*?. 

He also had an assembly of Sravakas numbering thirty-six kotinayuta 
of individuals, and an assembly of Bodhisattvas numbering twelve 
kotinayuta of individuals (tasya khalu punah sattrimsatkotinayutah 
Sravakasarmmipdto ‘bhiid dvddasakotinayuta _bodhisattvasamnipato 
*bhiit) **. 

At the same time and in the same period, O Devendra, there 
appeared Ratnacchattra, a Cakravartin king, ruling over four continents 
and endowed with the seven jewels '*. He had a thousand sons who 
were heroic, virile, of well-formed bodies and destroyers of enemy 
armies (tena khalu punak samayena Ratnacchatitro nama rajodapadi 
cakravarti caturdvipah saptaratnasamanvagatah. purnam casydabhiit 
sahasram puiranam sura@nam viranam varangaripinam parasainyapramar- 
dakanam)}®., 


12 Traditional formula to recall the appearance of the Buddhas of the past: 
Saddharmapund., p. 17,7-77; 156,/-5; 375,9-376,3; 431,6-10; 457,J-6. Also see Maha- 
vastu, I, p. 48,/7-49,3; Vajracchedika, p. 45,7-8; Sukhavativyiha, p. 12,4-6; Maha- 
samnipala, p. 35,/2-27. 

The ‘ten epithels of the Buddha are explained at length in NAGARISUNA, Traité, 
p. 115-144. 

'S Cf. Saddharmapund., p. 144,7. 

'4 Cf. Saddharmapund., p. 404,/5-405,/. 

'S Regarding the seven rata of the Cakravartin, cf. Digha, II, p. 172-177; Majjhima, 
WI, p. 172-176; Samyutta, V, p. 99; Mahavastu, I, p. 49,3-4; 193, /6-17;, Lalitavistara, 
p. 14.18. 

'® A stock of adjectives which come into the description of the sons of a Cakravartin. 
In Pali: paro sahassam kho pan’ assa putta bhavanti stra virangartipa parasenappamaddona 
(Digha, 1, p. 89,4-5; I, p. 16,/9-20). In Sanskrit: parnas casya bhavisyanti sahasram 
Putrdndm Surdndnm virdnadm vardngaripindm parasainvapramardakanam (Sanskrit: Maha- 
vadana, p. 95,15; Mahavastu. I, p. 49,5: 193.18; Il, p. 158.77; Divyaivadana, p. 548,28, 
Lalitavistara, p. $8.6; 101,77). 
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[Ratnacchattra’s Puja] 


8. The king Ratnacchattra for 
five small kalpas (antarakalpa), 
honoured with all kinds of ex- 
cellent offerings (ndandvidhaih su- 
khapariskaraih satkéram cakara) 
the Tathagata Bhaisajyaraja and 
his retinue (saparivdra). 


Then the king Ratnacchattra and his 
telinue (saparivara), for five small kalpas 
(antarakalpa), honoured, revered, respected 
and paid homage (satkdram gurukaram 
mdnanam pijandm cakara) to the Tathagata 
Bhaisajyaraja, and presented to him in 
homage all kinds of excellent offerings 
(sukhapariskadra), divine and human, and 
all kinds of pleasant dwellings (sukfa- 


viktdra). 

These five small kalpas having passed, the king Ratnacchattra said 
to his thousand sons: Know that, for myself, I have paid homage to 
the Tathagata; now, pay homage to him, in your turn. Then the 
thousand princes (rdjakumdra), having given their consent (sddhu- 
kéram dattva), obeyed (pratyasrausuh) the king their father, and, 
all together, for five small kalpas (antarakalpa), they honoured with 
all kinds of excellent offerings (sukhapariskdra) the Tathagata Bhaisa- 
jyaraja. 


[Candracchattra’s Puja) 


9. Among them, the prince (rdjaputra) Candracchattra, having retired 
into solitude (ekaki rahogatah), had this thought: I: is thus that today 
we revere, we Tespect atid we pay homage to the Tathagata Bhaisajyaraja. But, 
is there not a homage (puja) that is far superior (dahvantaravisista) 
and more noble (udé@ratara) than this one? 

Through the supernatural intervention (adhisth@na) of the Buddha, 
the gods (deva), from the height of the heavens (antariksa), addressed 
him: Worthy man (saipurusa), they said to him, the homage to the 
Law (dharmapiija) is the best among all homages. 

Candracchattra asked them: What is the homage to the Law? 

The gods replied: Worthy man, go to the Tath4gata Bhaisajyaraja 
and ask him what the homage to the Law is, and the Blessed One 
will explain (vya@karisyati) it to you. 

Having heard the words of the gods, the prince Candracchattra went to 
where the Blessed Lord Bhaisajyaraja, Tathagata, holy one, perfectly 
and fully enlightened, was to be found and, having reached him, after 
having saluted, by touching with his head, the feet of the Blessed One 
and after having circled round him three times, he stood to one side; standing 
to one side, the prince Candracchattra said these words to the Blessed 
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Tathagata Bhaisajyaraja (atha khalu Candracchattre rd@jakumara yena 
bhagavan Bhaisajyarajas tathdgato ‘rhan samyaksambuddhas tenopaja- 
gama, upetya bhagavatpddau Sirasad vanditva trihkrtvah pradaksini- 
krtiyaikante ’sthat ; ekantasthitaS Candracchattro rdjaputro Bhagavantam 
Bhaisajyarajam tathdgatam idam avocat): Blessed One, I have heard 
speak of the homage to the Law, what is the homage to the Law? 


[Bhaisajyaraja’s Homily on the Dharmapitija] 


10. The Blessed Lord Bhaisajyaraja replied: Son of good family 
(kulaputra), the homage to the Law (dharmapitja) is that which is 
rendered to the texts expounded by the Tathagata (tathadgatabhasitani 
sittrantGni). 

These texts are lovely (pranita), profound (gambhira), of profound 
aspect (gambhiradvabhasa), difficult to perceive by the world (sarvaloka- 
vipratyanika), difficult to believe (aéraddhadhaniya), difficult to fathom (dur- 
vigdhya), difficult to see (durdrsa), obscure (duravabodha), subtle 
(suksma) and beneficent (Siva), of precise meaning (nitartha), and ungraspable 
through speculation (atarkdvacara)*". 

These texts are contained in the Basket of Bodhisattvas (bodhisattva- 
pitakaparyapanna)'*, marked with the seal of the king of formulae 
and texts (dhdéranisutrantardjamudrita). They reveal the irreversible 
wheel of the Law (avaivartikadharmacakrasamprakasaka). They origi- 
nate in the six perfections (satpa@ramitasambhava). They completely enclose 
all that is to be believed and do not contain any false claims (graha). 

They are endowed with all the auxiliary dharmas of enlightenment 
(0dhipaksyadharmasaman vagata) and realise the seven limbs of perfect 
enlightenment (sapiasambodhyanga). They bring beings to great com- 
passion (mahakaruna) and teach great goodwill (@mahamaitri). They 


‘7 On this stock of adjectives emphasizing the profundity of the dharma in general 
and a dharmaparyaya in particular, cf. Vinaya, 1, p. 4,34, Catusparisad, p. 108,/2-/5; 
Mahavastu, Ti], p. 314,7-2; Lalitavistara, p. 392,9-20; 395,/9-22; Divyavadana, p. 492, 
18-20; Astasah., p. 616,5;, Suvarnabhasa, p. 81,7; Saddharmapund., p. 230.7; 290,12; 
Mahavyutpatti, No. 2912-2927. 

"8 The expression dodhisativapijaka signifies all the Vaipulyasiilras of the Great 
Vehicle, which have never been reunited in a “basket": cf. Bodh. bhiimi, p. 96,6; 
160,16; 173,24; 274,22; 297,10; 298,4; 330,16; 336,21; Samdhinirmocana, IX, § 9, 10, 18; 
Ralnagotra, p. 70,9; Samgraha, p. 218; Sitralamkara, p. 53,36-/7. Regarding the 
Abhidharmasamuccaya, p. 79 (T 1605, ch. 6, p. 686 a), cf. LAMOTTE, Histoire, p. 162. 

The title bodhisatrvapitakamdirka (Bodh. bhiimi, p. 157,4, 180,/6; 332,23) indicates 
the Bodhisattvabhimi, a section of the Yogacarabhimisastra. 
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avoid all the false views of Mara (mdradrstigata). They analyse and 
manifest the profound dependent co-production (pratityasamutpdda). 


11. They are linked (sarrpra- 
yuktay to the dharmas without 
self (nirdimanah), without sentient 
being (nihsattvah), without feeding 
being (nisposah), without person- 
ality (#ispudgalah}}?, and also to 
emptiness (Sunyatd), signlessness 
(Gnimitta) and wishlessness (apra- 


They discourse on the dharmas which 
are inwardly (adhydonam) without self 
(airdimdnah), outwardly (Sahirdha) with- 
out sentient bemg (ihsattvdh), in both 
ways (ubhayarra) without living being 
(nirjivalr) and without feeding being (nispo- 
sah): in brief, absolutely without person- 
ality (atyantam nispudgaiah). They are 
linked (samprayukfa) to emptiness (sanya- 
ta), signlessness (arinzitta), wishlessness 


nihita), inaction (anabhisamskara), 
to non-birth (ajdta) and non- 
arising (anutpada). 

They prepare the seat of enlightenment (bedhimanda) and cause 
the wheel of the Law to turn (dharmacakrapravartaka). 

They are applauded (prasamsita} and praised (varzita) by the rulers 
(adhipati) of the Devas, Nagas, Yaksas, Gandharvas, Asuras, Garudas, 
Kimnaras and Mahoragas. 

They do not interrupt the lin- 
eage of the good Law (saddharma- 
vamsa). They hold the treasure 
of the Law (dharmakesa). They 
achieve the summit of the homage 
to the Law (dharmapiija). 

They are adopted (parigrhita) by all noble beings (dryajana). They 
reveal (samprakasayanti) all the practices of the Bodhisattvas (bodhi- 
Sattvacarya). They attain the infallible penetrations concerning the 
Law in its true meaning (6/i1@rthadharmapratisamvid)?°. They proclaim 
all dharmas as being transitory (anitya), suffering (duhkha), impersonal 
(andtman) and calm (Santa), 
(dharmoddana)*'. 

They destroy greed (matsarya), immorality (dauhsilya), animosity 
(vydpdda), idleness (kausidya), thoughtlessness (mmusitasmrtita), foolish- 
Ness (dausprajfia) and envy (avasdda), as well as the false views 
(kudrsti) and false beliefs (abhinivesa) of all the sectaries (tirthika) and all 
adversaries (parapravadin). 


(epranthita), inaction (enabhisamskdara) and 
non-birth (ajata). 


They bring beings to the great homage 
to the Law (dharmapija). They perfect the 
great offering to the Law (dharmayajiia) 
to be accomplished by beings. 


thus defining the four summaries of the Law 


5 Regarding the sequence of atman, sattva, etc., see above, Il, §6, note 12. 

20 Regarding the pratisamvid in general and the dharmapratisamvid in particular, 
see the references in Samgraha, p. 53*-54*. 

21 The four dharmoddana have been explained earlier, II, § 25, note 51. 
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They promulgate the high power {adhi- 
bala) of all good dharmas and destroy 
the hordes ofall the evil Maras (endracamil). 


They are praised (stomita) by all the Buddhas. They counteract 
the great suffering Gnahddubkha) Of Samsara and reveal (sa@mprakdsayanti) 
the great happiness (imah@sukha) of Nirvana. 


Revealing (samprakdsana), 
teaching (deSand), penetrating 
(pratisamkhydna) Sutrantas of this 
kind, and protecting the good 
Law (saddharmasamgraha), this is 
what is called the homage to the 
Law (dharmapiijd). 


All the Buddhas of the triple world 
(traidhatuka) and the ten regions (dasadis) 
together expound these Sitrantas. Hearing, 
believing, retaining, reciting and elabo- 
rating these Siitrantas; meditating on them 
and examining their profound meaning 
so as to clarify it, define it and establish 
it; analysing, understanding, discerning 


and clarifying these Sitcantas, then ex- 
pounding them widely to others; finally, 
protecting the good Law through skill- 
fulness in means, this is what is called 
the homage to the Law. 


12. Besides, son of good family, the homage to the Law consists 
in understanding the Law according to the Law (dharmanudharmani- 
dhyapti), applying the Law according to the Law (dharmanudharmaprati- 
patti)??, conforming to the dependent co-production (pratityasamut- 
padanuyvartana), avoiding false views concerning extremes (antadstivi- 
samyoga), exerting the certainty concemming the non-birth and non-arising 
of dharmas (ajatanutpattikadharmaksGntibhdvand), penetrating the 
dharmas which are without self and without sentient being (#irdtma- 
Kanihsattvapravesa), abstaining from contradicting, criticising and 
discussing causes and conditions (Hetupratyaya), avoiding all belief 
concerning self and of the self (@ndatmiyvagrahavisamyoga) ; 

1. taking refuge in the spirit and not taking refuge in the letter 
(arthapratisaranam na vyafijanapratisaranam); 2. taking refuge in direct 
knowledge and not taking refuge in discursive consciousness (jfidna- 
pratisaranam na vijfidnapratisaranam), 3. taking refuge in Sitras of 
precise meaning and not adhering to conventional Sitras of indetermi- 
nate meaning (“itdrthasi#trapratisaranam na neydrthasamyytisutrabhini- 
vesah); 4. taking refuge in the nature of things and not adhering to the 


22 Dharmdnudharmapratipati “to behave in conformity with the doctrine, to apply 
it in one’s actions and in one’s life’ (cf. W. GEIGER, Pali Dhamma, Munich, 1921, 
p. 115-116). 
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opinions of human personalities (dharmatdpratisaranam na pudgala- 
drstyupalabdhitabhinivesah) ?> ; 


23 A textual quotation of a postcanonical topic entitled Catuspratisaranasi#tra “‘Sitra 
of the four refuges’, of which we possess several versions in Sanskrit, Chinese and 
Tibetan. The wording differs somewhat depending on the various sources. 

The Sanskrit text can be found in the Kosa, IX, p. 246; Kosavyakhyd, p. 704; 
Madh. vrtti, p. 43 (taking its quotation from the AksayamatinirdesasGtrca, part of the 
Mahasamnipata, T 397, ch. 29, p. 205 a-c, TF 403, ch. 5, p. 603 c), Dharmasamgraha, 
353: Mahavyutpatli, No. 1546-1549; Sitralamkara, p. 138; Bodh. bhimi, p. 256 
(taking its quotation from the Yogacarabhimisastra, T 1579, ch. 45, p. 539 a; T 1582, 
ch. 6, p. 994 6). 

Chinese translations: Ta fang pien fo pao én ching, T 156, ch. 7, p. 163 ¢ 29-164 a 2; 
Great Parinirvana, T 374, ch. 6, p. 401 8-402 ¢; T 375, ch. 6, p. 642 a-643 Bb; 
Vikurvanarajabodhisattvasiitra, T 420, ch. 1, p. 927 a-b; UpadeSa, T 1509, ch. 9, 
p. 125 a-b. 

The theory of the pratisarana is in preparation in the early canonical Siitras, 
debated by the Himayana sects and frequently exploited by Mahayanasdtras. I have 
discussed the matter at length in NAGARJUNA, Trailé, J, p. 536-541, and La critique 
d'interprétation dans le bouddhisme, Annuaire de VInstitut de Philologie et d’Histoire 
Orientales et Slaves, IX, 1949, p. 341-361. 

] will limit myself here to translating the remarkable interpretation of the pratisarana 
given by Kumarajiva in T 1775, ch. 10, p. 417 @ 10-25: 

The Buddha has said: After my Nirvana, you will stand by four rules and you 
will take them for a great teacher: they consist in relying on the dharma. This proves 
that the four rules can serve as refuges (pratisarana), that one can believe them and 
accept them. ; 

1. Dharmah pratisaranant na pudgaltak. — The dharma, that is the teaching of the 
Sitras. One should rely on the doctrine of the Sittras, because one must not depend 
on a human authority. It is turning one’s back on the dharma to rely on the pudgala. 

2. There are two sorts of dharma: i. the vyaijana or the letter; 2. the a@rtha or 
the meaning. One should not rely on the vyafijana. 

3. There are two sorts of artha: 1. the artha known through discursive consciousnesses 
(vijfidna), 2. the artha known through knowledge (jfidna). The vijfdna only seek after 
the five objects of desire (kamaguna), false and illusory; they do not seek after the real 
truth. Whereas jridua seeks after the real truth and destroys the five objects of desire. 
Thus one should rely on the artha known through jfana and not rely on the artha 
known through the viffava. It is in order to scek after the artha known through jftdna 
that one relies on jndma. 

4. The artha known through jfidva is also of two sorts: |. nfta@rtha Sitra (of 
explicit meaning); 2. aitartha Satra (of indeterminate meaning). 

Thus it is an anitdrthasitra when the Buddha says (Dhammapada, st. 294; cf. 
Abhidharmasamuccaya, ed. P. PRADHAN, p. 107,/-2): ‘Having killed his mother and 
father, the brahman is blameless” (m@taram pitaram hantva, anigho yati brahmano). 
It is not clear that he is blameless: this is an anitartha. 

However, when the Buddha explains: *‘The father is ignorance (uvidya}; the mother 
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understanding dharmas in conformity with the very nature of the 
Buddhas (vatha@buddhadharmam dharmandm avabodhah); penetrating 
the absence of a resting place (and/ayapravesa) and destroying the 
resting place (d/ayasamudghdta)?*; considering that the outcome of 
an invincible belief in being (aksayasativadrstyabhinirhdrabhinirhrta) 
is the twelve-fold dependent co-production (dvddasdngapratityasamut- 
pada) according to which “Through the extinction of ignorance, etc., 
are extinguished old-age, death, sorrow, lamentation, suffering, grief 
and despair” (avidydnirodhad ityddi yavaj jar@marana§okaparideva- 
dubkhadaurmanasyopdayasda nirudhyante). 

Son of good family, the non- Wishing that all beings abandon all 
vision of all views (sarvadrstindm views (drsti}, this is what is called the 
adarsanam), this is what is called SUPreme homage to the Law. 
the supreme homage to the Law 
{anuttard dharmapiuja), 


{Candracchattra, Guardian of the Law| 


13. Continuing his address, the Buddha Sakyamuni said to Sakra, the prince 
of the gods: Devendra, when the prince Candracchattra had heard from 
the lips of the Blessed Tathagata Bhaisajyaraja this definition of the 
homage to the Law, he obtained the preparatory certainty (anulomiki 
ksdntih). Taking his clothes (vastra) and his ornaments (aébharana), 
he offered them to the Blessed Lord Bhaisajyaraja and said to him: 
When the Blessed Tathagata has entered Parinirvana, I would like 
to guard this good Law (saddharma) so as to protect it (parigrahdna) 
and pay homage to it (pijjana); may the Tathagata accord me his 
supernatural support (adhisthana) so that I may without difficulky overcome 
Mara and adversaries (parapravadin), protect the good Law of the 
Blessed One and exercise the practices (carya) of the Bodhisattvas., 


is craving (isnd). They are called father and mother because they are the root 
(mala) of Samsara. To cut off this root is to put an end to Samsara. This is why 
I say that he who kills them is blameless*’: then, it is clear: it is a #itdrthasatra. 

Or again, when the Buddha says (Itivuilaka, p. 87; Anguttara, II, p. 34; If, p. 35; 
Divyavadana, p. 155; AvadanaSataka, I, p, 49-50; 329-330): “‘Among all beings, the 
Buddha is the foremost; among all dharmas, Nirvana is the foremost” (ye kecit sativd 
buddhas tesim agra Gkhydtah; ye kecid dharma nirvanam tesGm agram Gkhydtam). 
then, texts of this lype are sitdrtha. This is why one should rely on the pitdrthasiitra 
and not on the neydarthasitra. 

24 See above, V, §4, note 4. 
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The Tathagata Bhaisajyaraja, knowing the high resolve (adhydsaya) 
of Candracchattra, predicted (vydkaroti sma) to him that he would be, 
at the end of the time (pascime kale), in the final period (pascime 
samaye)?*, the protector, the defender and the guardian of the town of 
the good Law (saddharmanagara). 

14. Then, O Devendra, the prince Candracchattra, having heard this 
prediction (vyakarana), well-pleased, delighted, transported (sesfa udagra dttamondah), 
left home in the abundance of his faith so set out on a religious 
wanderer’s life (Sraddhaydgdardd andgarikam pravrajitah)?*. Having set 


25 This detail is missing in the Chinese versions, but it concerns a well known 
formula which can also be found in § 16: 

1, Tathdgatasya perinirvriasya pascime kale paScime samaye (Saddharmapund., p. 234, 
3-4; 268,3; 297,10): *‘When the T, has entered complete Nirvana, at the end of the time, 
in the final period”. 

2. PaScime kale pascime samaye pascimdyam paticasatyam vartamdnayam (Sad- 
dharmapund., p. 420,/3-14; 474,3-4;, 475,40; 476,2): “At the end of the time, during the 
final period, in the last five hundred years’’. 

3. Tathdgatasya purinirvptasya saddharmaksayantakale vartamane (Saddharmapund., 
p. 285,5-6; 286,5-6; 287,11-12): “When the T. has entered complete Nirvana, when 
the Good Law has come to an end”. 

4. Tathagatasya parinirvrtasya pascime kale pascime samaye paScimdyam paficasatyam 
saddharmavipratope vartamdne (Saddharmapund., p. 282,9-70). The same formula, but 
without tathagatasya parinirvrtasya, and with saddharmavipralopakaie instead of saddhar- 
mavipralope (Vajracchedika, p. 30,/7-/8; 40,45; 4543-14, 53,16-17): ““When the T. 
has entered complete Nirvana, at the end of the time, in the final period, in the last five 
hundred years, when the Good Law is on the decline’. 

This concerns a belief common to all Mahayanasiitras, according to which Buddhism 
will last for five periods of five hundred years and will disappear at the end of the fifth. 
The Mahasamnipata, T 397, ch. 55, p. 363 a-6, explains: ‘The Good Law disappears 
after five periods of five hundred years: in the first, bhiksus and others are strong in 
deliberation (in the sense that they will obtain the satyabhisamaya); in the second, 
they will be strong in meditation (santadhi, dhyana); in the third, in Scriptures (sruta}; 
in the fourth, the founding of monasteries; in the fifth, disputes and reproaches, and 
the White Law will become invisible”. 

Similarly, the Tibetan commentary of the Vajracchedika (Mdo XVI, fol. 234 a) 
explains: “It is well known that the Bhagavat’s teaching lasts for five (imes five hundred 
years: that is why the text specifies: in the fast five hundred years, for then the five 
corruptions (kasdya) are on the increase’, 

The present passage shows that the Vimalakirti assigns the same date to the 
disappearance of the Good Law as other Mahayanasiltras. 

Needless to say, yet more dates have been put forward (cf. LaMoTtTe, Histoire, 
p. 210-222). 

26 The expression sraddhayagardd anagarikam pravrajitah is traditional: cf, Saddhar- 
mapund., p. 180,7-8; 465.3. Regarding the spelling of andgarika, or anagarikd, cf. 
EDGERTON, Dictronary, p. 19 a. 
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out on this homeless life, he vigorously applied himself to good dharmas 
(pravrajitah kuSalesu dharmesv Grabdhaviryah). Having applied himself 
vigorously (drabdhavirya) and being well established in good dharmas 
(KuSalesu dharmesu supratisthitah), he shortly (zaciramn) produced the 
five super-knowledges (abhijfid), understood the formulae (dharani) 
and obtained invincible eloquence (andcchedyapratibhadna). When the 
Blessed Tathagata Bhaisajyaraja attained Parinirvana, Candracchattra, 
through the power of the super-knowledges (abhijfid) and the formulae 
(dharani), caused the wheel of the Law to turn (dharmacakram 
pravartayati sma) exactly as the Blessed Tathagata Bhaisajyaraja had 
caused it to turn, and he caused it to turn for ten small kalpas 
(antarakaipa). 

Devendra, while for ten small kalpas (entarakaipa), the bhiksu Candra- 
cchattra thus strove (abhiyukta) to cause the wheel of the Law to turn and 
to protect the good Law, a thousand koti of beings (sattva} reached 
the stage of irreversible (avaivartika) Bodhisattva-hood on the path 
of supreme and perfect enlightenment, fourteen xayuta of living 
beings (pranin) were converted (vinita) to the Vehicles of the Sravakas 
and the Pratyekabuddhas, and countless beings (aprarnanasattva) were 
reborn in the heavens (svarga). 


[identification of the Personalities in the Jataka| 


15. Then the Buddha Sakyamuni said to the prince of the gods: Perhaps, 
© Devendra, you still feel some uncertainty, some perplexity or 
some doubt and you are wondering if, at that time and in that period, 
the Cakravartin king Ratnacchattra was not another (than the present 
Tathagata Ratnarcis). Well, no, you must not imagine this. And why? 
Because the present Tathagata Ratnarcis?’ was, at that time and in 
that period, the Cakravartin king Ratnacchattra (syat khalu punas te 
Devendraivam kanksd va vimatir va vicikitsa vanyah sa tena kalena 
tena samayena Ratnacchattro namabhid raja cakravarti. na khalu punas 
tvayatvam drastavyam. tat kasya hetoh, ayam eva sa Ratnarcis tathdgatas 
tena kdlena tena samayena Ratnacchattro nama raja cakravarty abhiit)?°. 


27 In the Prajfid (Paficaviméati, p. 15,7-72; Satasadh., p. 34 sq), the present Buddha 
Ratnarcis reigns over the Upasanta universe, located on the borders of the Western 
region. His chief Bodhisattva is a certain Ciritramati. 

Ratnarcis is a member of a group of twelve Tathagatas who regularly frequented 
Vimalakirti’s house (cf. above. VI, § 13, p. 168). 

2* Customary formula used to identify in the present personalities from the past: 
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As for those who were the 
thousand sons of the king Ratna- 
cchattra, they are now the thou- 
sand Bodhisattvas of the present 
auspicious period (éhadrakaipa). 
During this auspicious period, a 
thousand Buddhas come into 
the world (utpadyante). Four 


Ch. Xi, §15 


The thousand sons of the king Ratna- 
cchattra are the thousand Bodhisattvas of 
the present auspicious period (fhadrakalpa) 
who will become Buddhas one after the 
other. The very first to become Buddha 
was called the Tathagata Krakucchanda. 
The very last to become Buddha will be 
called Roca. Among these thousand Bud- 
dhas, four have already appeared in the 
world; the rest are still in the future. 


among them, Krakucchanda, etc., 
are already born. The others are 
yet to be born; they are from 
Kakutsunda to Roca. The last to 
be born will be the Tathagata 
Roca 2°. 


Divydvadina, p. 297,28-298,2; 328,/-4; Rastrapala, p. 57,/9-2/; Karmavibhanga, p. 56, 
14-17 (with one omission doubtless due to the editor); Saddharmapund., p. 22,8-7/7; 
381,8-24; 414,4-8; 432,1-5; 470; Mahasamnipata, p. 48-50. 

29 K: “The thousand sons of the king [Candracchattra] are the thousand Buddhas 
of the present Bhadrakalpa. Krakucchanda was the first to become Buddha; the very 
last Tathagata will be called Roca”. 

With reference to the appearance of the Buddhas, the following points should be 
remembered : 

1, The Buddhas appear during the Period of Stability (vivartasthdyikaipa) of the 
Great Kalpa (mahakalpa), which period of stability consists of 20 Small Kalpas 
(antarakalpa), This has already been explained above, VII, §6, stanza 24, note 37. 

2. According to the principle apakarse tu Satad yavat tadudbhavah (Kosa, IIT, 
p. 192), the Buddhas appear during the phase of diminution (apakarsa) of the antarakalpa, 
phase so named because human longevity is progressively reduced from 80,000 to 
10 years. During the first amtarakaipa, the human lifespan decreases continuously. 
It also decreases during the second phase of the antarakalpa No. 2 to 19. Conversely, 
it only increases during the 20th antarakalpa. It thus results that the Buddhas only 
appear during the first 19 antarakalpa of the 20 that make up the period of stability. 
Besides, the Buddhas only appear when the average lifespan of man is less than 
100 years. 

3. Certain Great Kalpas (ahakalpa) are called Bhadrakalpa “Auspicious Periods’: 
these are the ones when the 1000 Buddhas appear. We belong to one of these Bhadrakalpa. 
It is named Puspika ‘Flowered Auspicious Period" (cf. Mahavastu, III, p. 330,5). 

4. Amongst the 1000 Buddhas of our Bhadrakalpa, four have already appeared, 
the 996 others have yet to come: cf. Saddharmapund., p. 201,6-7; Upadesa, T 1509, 
ch, 9, p. 125 a (NAGARIUNA, Traité, p. 535). 

5. The four Buddhas who have already appeared are Krakucchanda, Kanakamuni, 
K&syapa and Sakyamuni. They appeared in turn during the sixth, seventh, eighth and 
ninth anfarakalpa of the Bhadrakalpa (Ch’i fo ching, T 2, p. 150 @ 18-22), or else all 
during the ninth anterakaipa (Fo tsu tung chi, T 2035, ch. 30, p. 299 a 21), 
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Perhaps O Devendra, you still wonder if, at that time and in that 
period, the prince Candracchattra, protector of the good Law of 
the Blessed Tathagata Bhaisajyaraja, was not another (than myself). 
Well, no, you must not imagine that. And why? Because I myself was, 
at that time and in that period, the prince named Candracchattra 
(syat khalu punas te Devendraivam kanksd@ va vimatir va vicikitsd 
vanyah sa tena kalena tena samayena Candracchattro nama rajaputro 
‘bhut tasya bhagavate Bhaisajyardjasya tathagatasya saddharmapari- 
grahakah, na khalu punas tvayaivam drastavyam. tat kasya hetoh. 
aham eva sa, Devendra, tena kalena tena samayena Candracchaitro 
nama rdjaputro ‘bhivam). 

For this reason (anena parydyena), you should know, O Devendra, 
that among all the homages (p#/d) rendered to the Tathagatas, the 
homage to the Law (dharmapiija) is the best. Yes, it is indeed good 
(vara), eminent (parama), excelient (pravara), perfect (pranita), superior 
(uttara) and unsurpassed (anuttara). That is why, O Devendra, one 
should pay homage (pig-) to the Tathagatas, not through material 
objects (dmisa), but through the homage to the Law (dharmapija); 
one should venerate (satkr-) them, not through material objects, but 
through the veneration of the Law (dharmasatkara). 


when human longevity was respectively of 40,000, 30,000, 20,000 and 100 years 
(Digha, II, p. 2-7; Sanskrit Mahavadana, p. 70; Dirgha, T 1, ch. 1, p. 2 &; Ch'i fo 
ching, T 2, p. 150 ¢; Chi fo fu mu hsing tzi ching, T 4, p. 159 c; Ekottara, T 125, 
ch. 45, p. 79! a; Ch’u yao ching, T 212, ch. 2, p. 615 c). The Upadega, which is 
familiar with these data, disputes them (cf. NAGARIUNA, Trairé, p. 269 and 299). 

For other details on these four Buddhas, see the recapitulative tables by T.W. 
Ruyys DAviIDS, Dialogues of the Buddha, U, p. 6-7; E. WALDSCHMIDT, Sanskrit 
Moahavadana, p. 169-175; Hobogirin, p. 196. 

6. Nearly all sources give Maitreya as the immediate successor to Sakyamuni and 
the fifth Buddha of the Bhadrakalpa. However, here, the Tibetan version of the 
Vimalakirti proposes replacing him with Hkhor ba hjig, or Kakutsunda (cf. Mahavyut- 
patti, No. 91). See EDGERTON, Dictionary, p. 196 5, where he is confused with 
Krakucchanda. 

7. The 996 Buddhas to come are indicated by the expression drya-Maitreyapérvam- 
gamndh sarvabhadrakalpika bodhisattvadh (Gandavytha, p. 548,5) “The Bodhisattvas of 
the Auspicious Period headed by Maitreya’. The complete list of them can be 
found in F, WELLER, Tausend Buddhanamen des Bhadrakatpa nach einer finfsprachigen 
Potygiotte, Leipzig, 1928, 

The last of these future Buddhas is Roca. He is also mentioned in the Karuna- 
pundarika, T 157, ch. 6, p. 203 5 16, 
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[The Transmission to Maitreya] 


16. Then the Blessed Lord Sakyamuni said to the Bodhisattva 
Mahasattva Maitreya: I entrust to you, O Maitreya, this supreme 
and perfect enlightenment that I only acquired at the end of hundreds 
of thousands Of Kofinayuta of kalpas (mdm aham Maitreydsamkhyeyakal- 
pakotinayutasatasahasrasamudanitam  anuttaram  samyaksambodhim 


tvayi parindami) 3° This Sitranta has been upheld by the psychic power (rddhibala) 
of the Buddha, protected by the psychic power of the Buddha. 

I entrust it to you so that, Act in such a way that, after the 
at the end of the time, during the — Parinirvana of the Tathagata, at the period 
final period, such an interpreta- of the five corruptions (paficakasayakdila), 
: this Sitranta, upheld and guarded by 
tion of the Law, protected by your psychic power (rddhibaia), spreads 
your supernatural intervention, throughout Jambudvipa and does not 
spreads throughout Jambudvipa disappear. 


and does not disappear (vatha 
pascime kale pascime samaye ‘yam 
evamrupo dharmaparyadyas  tvad- 
adhisthanena_ parigrhito  Jambu- 
dvipe pracaretana caniardhiyetay'. 

And why? Maitreya, there will be, in future times (andgaie ‘dhvani), 
sons of good family (kudaputra), daughters of good family (Kudaduhitr), 
Devas, Nagas, Yaksas, Gandharvas and Asuras who, after having 
planted good roots (avaropitakusalamila), will produce the thought 
of supreme and perfect enlightenment. If they do not hear this 
interpretation of the Law (dharmaparyaya), they will certainly perish 37. 
But, if they hear such a Sutranta, they will delight, will believe it 
and will accept it with bowed head. It is in order to protect these 
sons and daughters of good family that, in that time, O Maitreya, 
you should disseminate a Sitranta such as this one. 


[Beginner Bodhisattvas and Veteran Bodhisattvas} 


17. Maitreya, there are two categories (mudra) of Bodhisattvas. 
What are these two? 1. The category of those who believe in all 
kinds of phrases and syllables (ndnapadavyanjanabhiprasanna); 2. The 


3° Same formula in Saddharmapund., p. 484,9-/0. — All Mahdy4nasitras are 
transmitted to Maitreya. 

31 Cf. Astasah., p. 869,74; 870,6; 990,20: yatheyam nantardhiyeta. 

32H: “They will lose immense advantages”’. 
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category of those who, without being afraid of the profound tenor 
of the Law (gambhirena dharmanayendnuttrasita), penetrate it correctly 
(vathabhitam praviSanti): such are, O Maitreya, the two categories 


of Bodhisattvas. 

Maitreya, you should know that 
Bodhisattvas who believe and 
apply themselves to all kinds of 
phrases and syllables (nandadpada- 
vyaiijana) are beginners (ddikar- 
mika) and recently come to the 
religious life (acirabrahmacdrin). 
But the Bodhisattvas who read 
(pathant), listen (Srnvanti), believe 
(adhimucyante) and. teach (desa- 
yanti) this profound (gambhira) 
and spotless (anupalipta) Sitranta, 
this book (grantha) or this section 
(patala) entitled “Production of 
paired and inverted (sounds)’” 
(Yamakavyatyasiahdra)*7, these 
Bodhisattvas, say I, are veterans 
of the religious life (dirghakala- 
brahmacarin). 


If Bodhisattvas revere (satkurvanti) and 
believe (adhimucyante) elegant phrases and 
syllables (padaryafijana), you should know 
thal these are beginner (a@dikarmika) Bo- 
dhisattvas. But if, in the presence of this 
lovely Siitrinta, profound (gambhira), 
spotless (aupalipia) and unattached (asaz- 
ga), entitled “Interpretation of the Law 
concerning the Liberation of inconceivable 
Wonder" § (Acintyavikurvanavimoksadhar- 
maparydya), the Bodhisattvas are unafraid 
(airbhaya), if, after having heard it, they 
believe it (adhimucyanie), grasp it, (udgré- 
nanti), retain it (didrayansi), repeat it 
(vacayanti}, penetrate it in depth (parya- 
vapnuvanti), expound it widely to others 
(parebhye vistarena samprakdséayanti), un- 
derstand it correctly (vathadbhatam adhi- 
gacchanti) and apply all their cfforts to 
it (bhavandyagena prayuhyanti); if they then 
produce a transcendental and pure con- 
viction (/okottaravisuddhddhimukti), then 
you should know that these Bodhisalttvas 
are long-experienced Hodhisattvas (cira- 
caritabodhisattva). 


18. Maitreya, there are four causes?* through which beginner 
(adikarmika) Bodhisattvas harm themselves (atmano vranayanti) and 
do not analyse the profound Law (gambhiram dharmam na niripayanti). 


What are these four? 


1. On hearing this profound (gambhira) Sutranta not yet heard 
before (asrutapurva), they are afraid (uttrasta), hesitant (samsayita), 
and do not delight in it (ndnumodante). 

2. By asking themselves: ‘From where does this Siitranta, not yet 
heard before, come to us?”’ they put it in question (adhikurvanti) and reject 


it (pratiksipanti). 


33 Note the differences between the versions: Cn and K do not give the title and 
only talk of gambhirasiitra; H entitles the sitra Aciptpavikurvanavimok sadharmaparyaya 
(as above, XII, §1, and below, XII, § 23); the Tibetan introduces a new title 
Yamakavyatyastahara which it repeats in Ch. XII, § 23. See introduction, p. LVI-Lx. 

3* Four causes, according to Cn and H; two, according to K and the Tibetan. 
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3, On seeing the sons of good family (ku/aputra) take up, adopt or 
expound this profound Sttranta, they do not serve them (na nisevante), 
do not frequent them (na samgacchanti), do not respect them (na 
paryupdsanti) and do not revere them (na satkurvanti). 

4, Finally, they even go so far as to address criticisms (avarna) 
at them. 

Such are the four causes?> through which beginner Bodhisattvas 
harm themselves and do not analyse the profound Law. 

19. There are four causes 7° through which Bodhisattvas, even while 
believing in this profound interpretation of the Law (gambhiradharma- 
paryayadhimukta), harm themselves (@#mano vranayanti) and do not 
rapidly obtain the certainty concerning the non-arising of dharmas 
(anutpattikadharmaksanti), Which are these four? 

1. These Bodhisattvas despise (avamdnayanti) and reprove (vimdna- 
yanti) the beginner (@dikarmika) Bodhisattvas who, even while pledged to 
the Great Vehicle (mahdyanasamprasthita), have not exercised the practices 
for a long time (aciracarita). 

2. They refuse to receive them and instruct them. 

3. Not having great faith in the profound doctrine, they do not 
have great respect (bahumdana} for its very extensive rules (siksdpada). 

4. They help beings (sattvdn upakurvanti) through material gifts 
(Gmisadana) and noi through the giving of the Law (dharmadana). 

Such are, Maitreya, the four causes 7” through which Bodhisattvas, 
while believing this profound interpretation of the Law, harm themselves 
and do not rapidly obtain the certainty conceming the non-arising 
of dharmas. 


[Maitreya’s Promise] 


20. Having heard these words of the Buddha, the Bodhisattva Maitreya, well-pleased 
(tusta) and delighted (udagra), said to the Blessed One: 

Biessed One, all the fair words The words of the Tathagata are mar- 
(subhdsita) of the Tathagata are vellous (adbhuta); the words of the Tatha- 
wonderful (dscarya). It is good! 84 are wonderful (ascarya). 

From now on, J shall avoid absolutely the errors (duskria) that you 
have pointed out to me. 

This great Law arising from the supreme and perfect enlightenment 


35 Same remark as in the preceding note. 
36 Four causes, according to H; two causes, according to Cn. K and the Tibetan. 
37 Same remark as in the preceding note. 
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(anuttarasamyaksambodhi) accumulated by the Tathagata during 
immense and countless hundreds of thousands of kotinayuta of kalpas, 
I will protect (Graksisyami) and guard (dhdrayisyami) so that it will 
not disappear (yathd ndntardhiyeta). 

As for the sons and daughters of good family who, in the future, 
will practise the Mahayana and will be worthy recipients (6hdjana) of the 
true Law, I will place in their hands this profound Sttranta. 1 will 
give them the power of mindfulness through which, having believed in 
this very Stitranta, they will grasp it, retain it, teach it, repeat it, penetrate 
it in depth, propagate it, write it all down and expound it widely to 
others (tesaGm ca smrtibalam upasamharisyami yenemam evamrupam 
sutrantam adhimucyodgrahisyanti dharayisyanti desayisyanti vacayisyanti 
paryavapsyanti pravartayisyanty antaso likhisyanti parebhyas ca vistarena 
sampraké@Sayisyanti). 

Blessed One, I myself will instruct them, and it should be known 
that at that time those who will believe in this Sitrinta and propagate 
it will be upheld by the supernatural action of the Bodhisattva 
Maitreya (Maitreyasya bodhisattvasyadhisthanenddhisthitdh). 

Then the Blessed One gave his approval (sddhukadram adGt) to the 
Bodhisattva Maitreya: Excellent, excellent (sa@dhu sadhu): this is well 
spoken (subhdsita), and the Tathagata himself delights in (anurnodate) 
and approves (adhivasayati} your fine words, 


[The Bodhisativas’ Promise] 


21. Then all the Bodhisattvas, — those who were part of the assembly 
and those who had come from remote regions — joined their hands (aAjalim pranamya) 
and all said with one voice (ekasvaranirghosena): Blessed One, we 
too, after the Parinirvana of the Buddha, we will come from the 
various Buddhaksetras of remote spheres to propagate this great Law arising 
from the supreme and perfect enlightenment of the Buddha Tathagata. 
Thus it will not disappear and will be spread widely. 

And the sons of good family If the sons and daughters of good 
will believe it. family listen to this Siitra, believe it, 

gtasp it, retain it, repeat it, penetrate it 
in depth, apply it without error and ex- 
pound it widely to others. we will protect 
them and we will give them the power 
of mindfulness in such a way that they 
will have no difficulty. 
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[The Lokapalas’ Promise] 


22. Then the four Mahiarajika Devas, present in the assembly, joined 
their hands, and with one voice, said to the Blessed One: 

Blessed One, in ail the villages (grdma), towns (nagara), boroughs 
(nigama), kingdoms (rdsfra) and capitals (rdjadkdni)?* where this 
interpretation of the Law (dharmaparydya) will be practised (carita), 
taught (desita) and revealed (samprakasita), we, the four Great Kings, 
will go there, with our armies (6a/a), our youths (taruna) and our 
attendants (anucara) to hear the Law there. 

Within a radius of a hundred leagues, we will protect the reciters 
of this Law, so that any among those who plan or seek to surprise 
these reciters of the Law will have no hold on them (vayam api 
bhagayvann @ yojanasataparisamantakad evamriipanam dharmabhanaka- 
nam raksam karisyamo yatha na kascit tesdm dharmabhanakanam 
avatérapreksy avataragavesy avataram lapsyate)**. 


[Transmission to Ananda and Titie of the Sitra] 


23. Then the Blessed One said to the Venerable (@yusmant) Ananda: 
Take then, Ananda, this interpretation of the Law, retain it and 
expound it widely to others (udgrhnisva tvam Anandemam dharma- 
parydyam dharaya parebhyas ca vistarena samprakasaya)*. 

Ananda replied: 1 have taken, O Blessed One, this interpretation 
of the Law (udgrhito me Bhagavann ayam dharmaparyadya iti). But what 
is the name of this interpretation of the Law and by what title should I 
refer to it (Ko na@mayam Bhagavan dharmaparyayah, katham cainam 
dhérayami)*'? 

The Blessed One replied: 

Ananda, this interpretation of It has as its name “Teaching of 
the Law has as its name: ““Teach- -Vimatakirti’ (Vimatakirtinirdesa), “{nter- 
ing of Vimalakirti” (Vimnalakirti- Pretation of the Law concerning the 


des “Production of paired liberation of inconceivable wonder™ 
nindeta) OC EROGUE a (Acintyavikur vanavimok sadharmaparyaya). 


38 Regarding this list, see above, 1, § 8, note 43, 

3° Wide-spread stock phrase, but which undergoes variations: cf. Saddharmapund., 
p. 400,9-2!; 474,3-7. — On the meaning of avatara, see above, VI, § 8, note 28. 

*© Stock phrase: cf. Samadhiraja, [1], p. 647,/3-15. — Ananda is, along with 
Maitreya, the acknowledged guardian of Mahayanasiitras. An apocryphal tradition 
has it thal he participated in their compilation (see NAGARJUNA, Traité, p. 939-942). 

+) Another stock phrase: cf. Vajracchedika, p. 37,2?-22; Bhaisajyaguru, p. 31,//-72; 
Tathagatadhisthana, p. 88, /2-23; Samadhiraja, HI, p. 647,/5-16. 
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and inverted (sounds) (Yamaka- 
vyatyastabhinirhara), or again, 
“Chapter of the inconceivable 
Hberation”’ (Acintyavimoksapari- 
varia): so refer to it thus (evam 
cainam dharaya) *?. 

Thus spoke the Blessed One. Transported with joy, the Licchavi 
Vimalakirti, Mafijuéri the crown prince, the Venerable Ananda, the 
great Bodhisattvas, the great Listeners, the whole assembly and the 
universe with the gods, men, Asuras and Gandharvas, praised what 
the Blessed One had said (idam avocad Bhagavan. atiamana licchavir 
Vimalakirtir Mafijusris ca kumarabhitah sa cdyusman Anandas te ca 
mahdabodhisativas te ca mahd$Sravakah sa ca sarvavati parsat sadeva- 
mdnusa@suragandhar vas ca loko Bhagavate bhasitam abhyanandann iti)** 


82 It is only at the end of a work that Mahayanasiitras state their titles. I intentionally 
say titles for it is rare for them to have only one: which does not help in their 
identification. With regard to the Vimalakirti, the versions disagree. 

Cn gives two titles: |. Wei mo chieh so shuo 4@ 9 23 ff i, = Vimalakirtinirdesa; 
2. Pu k’o ssit i fa mén & FB AR A FY = Acintyadharmaparyaya. 

K. also gives iwo tiles: 1. Wei mo chieh so shuo 4% % 28 ¥4 HL = Vimalakirtinirdesa; 
2. Pu ko ssi chieh to fa mén FTE A ARAL GA PT — Acintyavimoksadharmaparyaya. 
[The lafler title differs considerably from the title given by K in Ch. XII, § 1, note 1: 
Acintyavikurvana[niyata]bhiitanayasitra]. 

H also gives two titles: 1. Shuo wu kou ch’éng tL © 64h = Vimalakirtinirdesa; 
2. As a sub-title, Pu k’o ssi 7 tz tsai shén pien chich t'o fa mén FIZ MAR BR 
RL AF) = Acintyavikurvanavimoksadharmaparyaya. (This wording repeats exactly 
the title already given by H in Ch. XII, §1, note 1; XII, §6. note 9). 

The Tibetan gives three titles: 1. Dri ma med par grags pas bstan pa = Vimalakirtinir- 
desa; 2. Phrugs su sbyar ba snrel zi{Aa} mnon par bsgrub pa = Yamakavyalyastabhinirhara 
[this repeats the title already given in Ch. XI), §17, contrasting with that given by H]; 
3.Bsam gyis mi khyab paki rnam par thar pahi tehu = Acintyavimoksaparivarta, [This 
wording is very close to that already given in Ch. XII, §6: Rnam par thar pa bsam 
gayis mi khyab pa dstan pai chos kyi rnam grans: Acintyavimoksanirdeso dharma- 
paryayah]. 

Finally we should not forget another title supplied by the Tibetan in Ch. XII, 
§1- Rnam par sprui ba bsam gyis mi khyab paki tshut la hjug pa rab tu bstan pa = 
Acintyavikurvananayapravesanirdesa. [This wording is somewhat analogous to the 
title given by Hj. 

43 This conclusion is customary at the end of Mahdyanasitras: cf, Vajracchedika, 
p. 62,5-8, Sukhavativyiha, p. 156.5-7; Samadhiraja, ITI, p. 647,/9 - 648,2; Bhaisajyaguru, 
p. 32,2-6, etc. 


APPENDIX 


NOTE I: THE BUDDHAK SETRAS 
(CE. Ch. I, g 11). 


I. The cosmic system. — The early writings generally limited their 
interest to the world of rebirths, the triple world (raidhdtuka) and 
its receptacle (bhdjanaloka) consisting of the universe of four continents 
(caturdvipako lokadhatuh), encircled by a mountain of iron, the 
Cakravada. A detailed description of this universe can be found 
in the excellent work by W. KIRFEL, Die Kosmographie der Inder, Bonn, 
1920, p. 178-207. 

However, alongside this limited universe, Buddhists built up a 
grandiose cosmic system which already appeared in the texts of the 
Small Vehicle, but which grew in importance in the texts of the 
Great Vehicle: Dirgha, T 1, ch. 18, p. 114 6; T 23, ch. 1, p. 227 a; 
T 24, ch. 1, p. 310 6; T 25, ch. 1, p. 365 c; Madhyama, T 26, ch. 59, 
p. 799 ¢; Samyukta, T 99, No. 424-426, ch. 16, p. lll c¢-1124; 
Anguttara, I, p. 227; Cullaniddesa, p. 135; Lalitavistara, p. 150; 
Koéa, III, p. 170; Mahavyutpatti, No. 3042-3044; Upadesa, T 1509, 
ch. 7, p. 113 c-114@ (NAGABRJUNA, Traifté, p. 447-449); Paryika, p. 52. 

This system distinguishes three kinds of complex universes: 

t. The small chiliocosm or sdhasracidiko lokadhatuh, containing 
a thousand universes of four continents. 

2. A middling chiliocosm or dvisahasro madhyamo lokadh@tuh, con- 
taining a thousand universes of the preceding type. 

3. The great chiliocosm or trisdhasramahasahasro lokadhatuh, con- 
taining a thousand universes of the preceding type, ic. a milliard 
universes of four continents. 

The great chiliocosms “as innumerable as the grains of sand of 
the Ganges” (gangdnadivalukopama) ate spread throughout the ten 
Tegions (dasadis), that is, the ten points of space: East, South, West, 
North, North-East, South-East, South-West, North-West, Nadir and 
Zenith. 

WI. The buddhaksetra. — Certain great chiliocosms are bereft of a 
Buddha or, according to the expression in the Mahavastu, I, p. 122,3, 
deserted by the best of men (sunyaka@ni purusapravarehi). In general, 
however, the great chiliocosms or multiples of great chiliocosms 
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consist in as many Buddha-fields (6uddhaksetra) where “a Tathagata, 
a holy one, fully and perfectly enlightened, is to be found, lives, 
exists and teaches the Law, for the benefit and happiness of many 
beings, through compassion for the world, for the advantage, benefit 
and happiness of the great body of beings, men and gods” (tathagato 
*rhan samyaksambuddhas tisthati dhriyate yapayati dharmam ca desayati 
bahujanahitaya bahujanasukhdya lokanukampdayai mahato janakdyasydar- 
thaya hitaya sukhdya devanam ca manusyanam ca). 

Our Saha universe, situated in the southern region, is or was the 
buddhaksetra of the Buddha Sakyamuni. But buddhaksetras are 
often multiples of great chiltocosms: 

Mahavastu, I, p. $21,/7: The buddkaksetra is equal to 61 great 
chiliocosms, and the upaksetra is worth four times as much. 

Upadesa, T 1509, ch. 92, p. 708 6 23: A million (correction: a 
milliard) moons and suns, a million Sumerus and a million celestial 
spheres, Caturmaharajikas, etc., form a trisdhasramahasahasralokadhatu 
(= great chiliocosm) and these last, in incalculable and _ infinite 
numbers, form a single buddhaksetra. 

Thid., ch. 50, p. 418 c: The s#risdhasramahdsahasralokadhatu con- 
stitutes a lokadhatu. These fokadh@tu which exist in the ten regions 
in numbers equal to the sands of the Ganges form a buddhalokadhatu. 
These buddhalokadhdatu which exist in the ten regions in numbers equal 
to the sands of the Ganges form a sea (samudra) of buddhalokadhatu. 
These seas which exist in the ten regions in numbers equal to the 
sands of the Ganges form a seed (dija) of buddhalokadhatusamudra. 
These seeds which exist in the ten regions in numbers equal to the 
sands of the Ganges form a buddhaksetra. 

The buddhaksetra is the fruit of the great compassion (mahdkarund) 
of the Buddha who, in a given field, undertakes to do Buddha deeds 
(buddhakdrya), that is, to cause beings to “ripen” (paripdcana) by 
developing in them the three “good roots” (kusalamila), absence 
of greed (alobha), of hatred (advesa) and of confusion (amoha) which 
are directly opposed to the three basic passions: craving (réga), hatred 
(dvesa) and delusion (moha). 

UpadeSa, T 1509, ch. 92, p. 708 5 25: In the immense and infinite 
trisihasramahasahasralokadhatus which constitute a buddhaksetra, 
the Buddha performs Buddha deeds. Three times a day and three 
times a night (¢ri ratres trir divasya), he considers beings with his 
Buddha-eye (buddhacaksusa sattvan vyavalokayati), while saying to 
himself: In whom could I plant good roots which have not yet been 
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planted (kasyG@navaropitani Kusalamuldny avaropayami)? In whom could 
I develop the good roots which have already been planted (Kasyda- 
varopitani vivardhayami)? Whom can I establish in the fruit of 
deliverance (kam moksaphale pratisthapayami)? Having examined them 
in this way, he makes use of his psychic powers (rddhibaia) and, 
according to what he has seen, he causes beings to ripen (sattvan 
paripadcayati). 

In order to do this, the Buddha makes use of the most varied of 
means, from instruction to absolute silence. The Vimalakirti lists 
(X, § 8-9) the various expedients to which the Buddha has recourse. 

Ill. Diversity of the buddhaksetras. -- There are as many buddha- 
Ksetras as there are Buddhas, ie. an infinite quantity. The former can, 
however, be put in three categories (cf. Upadesa, T 1509, ch. 32, 
p. 302 b 15; ch. 93, p. 711 ¢ 18; Yogacarabhimi, T 1579, ch. 79, 
p. 736 ¢ 21): the pure (vifuddha), impure (avisuddha) and mixed 
(misraka), 

1. Impure is the buddhaksetra where the sojourn is supposedly 
disagreeable. 

Samdhinirmocana, T 676, ch. 5, p. 711 4: In impure buddhaksetras 
there are cight easy (sufabha} and two hard (durlabha) things to come 
by. The eight easy things are: 1. sectaries {tirthika), 2. suffering 
beings (duhkhitasattva), 3. differences of lineage, etc., 4. people of 
bad behaviour (duscaritacdrin), 5. beings devoid of morality (vipanna- 
Sila), 6. bad destinies (durgati), 7. inferior Vehicles (Aimaydna), 8. Bodhi- 
sattvas with inferior aspirations and practices (A#indsayaprayoga). — 
Conversely, hard are: 1. Bodhisattvas with excellent aspirations and 
practices (4sayaprayogavaropeta), 2. the appearance of Buddhas (tatha- 
gatapradurbhava). 

The Saha universe, of which we are dependents, is a good example 
of an impure universe. It was here that the Buddha Sakyamuni 
reached supreme and perfect enlightenment (Pajicaviméati, p. 13,4; 
Sad. pundarika, p. 185,3). All the sources present it as a dangerous 
and wretched universe. 

In the Paificaviméati, p. 13,20, Ratnakara sends Samantaraémi to 
the Saha universe, but advises him to “‘take great care, while travelling 
in that universe’. 

Sad. pundarika, p. 425,9: That universe has heights and low places, 
is made of clay, ridged with K4laparvatas and filled with filth (s@ 
lokadhdtur utkitlanikila mrnmayi kalaparvatakirna gathodillaparipirna). 

UpadeSa, T 1509, ch. 10, p. 130 @: In the Saha universe, the causes 
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of happiness are rare: there are found there the three bad destinies 
(durgati), old age (jard), sickness (vyddhi) and death (rmarana), and 
the exploitation of the soil is difficult. Its inhabitants are filled with 
disgust (mirveda) for that universe. At the sight of old age, sickness 
and death their thoughts are filled with disgust. On seeing the poor, 
they know that their deprivation is the result of their former existences 
(purvajanman), and their thoughts are full of disgust. It is because of 
this that their wisdom (prajfid) and sharp faculties (ciksnendriya) 
arise... In the Saha universe, the Bodhisattvas multiply their skill 
in means (updya); that is why they are difficult to approach. 

In the VimalakirtinirdeSa, Sariputra ascertains with horror the 
impurities of the Sahdloka (1, § 15), and Vimalakirti himself admires 
the courage of the Bodhisattvas who consent to establish themselves 
in this wretched buddhaksetra (IX, § 16). 

2. Pure is the buddhaksetra of pleasant and agreeable sojourn. 
Certain recensions of the Samdhinirmocana (Tibetan version OKC 
No. 774; trans. by Hstian-tsang T 676, ch. 1, p. 688 5-c), the Samgraha, 
p. 317-322, and the Buddhabhimisiitrasastra, T 1530, ch. t, p. 292 6, 
enumerate the eighteen excellences (sampad) of pure buddhaksetras: 
1. colour (varna),- 2. shape (samsthana), 3. dimensions (pramana), 
4. realm (deSa), 5. cause (Aetu), 6. fruit (phala), 7. sovereign (adhipati), 
8. assistance (paksa), 9. entourage (parivdra), 10. support (adhisthana), 
11. activity (karman), 12. beneficence (upekéra), 13. fearlessness 
(nirbhaya), 14. beauty (dspada), 15. paths (marge), 16. vehicles (yana), 
17. doors (mukha), and 18. base (adhdra). 

In the Sad. pundanka there is a whole stock of formulae for 
describing a pure universe: P. 8,7: Lovely; very lovely, presided over 
and commanded by a Tathagata (darSsaniyah paramadarSaniyas tathda- 
gatapirvamgamas tathdgataparindyakah).:.— P. 202,2; 405,2: Even, 
smooth like the palm of a hand, made of the seven jewels (samah 
panitalajatah - sapiaratnamayah). P. 65,9; 144.9; 148,27; 151,8: 
It is even, pleasant, charming, most lovely to see, thoroughly pure, 
flourishing, rich, wholesome and fertile. It rests on a base of beryl or 
others precious substances. It is devoid of stones, gravel, roughness, 
torrents, precipices, filth and blemishes. It is adorned with precious 
trees, covered with enclosures laid out in the form of checkerboards, 
with golden cords strewn with flowers. - 

The Auspicious-Land, western paradise of the Buddha Amitabha, 
is the best example of a pure land. The Sukhdvativyiha, p. 58-98, 
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describes its vast qualities, its light, assemblies, trees, lotuses, rivers, 
food, music, palaces, winds, etc. 

This Auspicious Land. is infinitely superior to the celestial spheres 
of our universe and even to the Tusita heaven, paradise of Maitreya 
(cf. P. Demitvitte, La Yogdcdrabhiimi de Samgharaksa, BEFEO, 
XLIV, 1954, p. 389, n. 4). 

IV. identity of the buddhaksetras. — Pure or impure, buddhaksetras: 
are all ““Buddha lands” and, as such, perfectly pure. The distinction 
between pure fields and impure fields is purely subjective. 

1. The Buddhas at will transform an impure land into a pure land 
and vice versa, Thus, in the Prajiiaparamita (Paficaviméati, p. 5-17; 
Satasah., p. 7-55), Sakyamuni, desiring to expound the Prajfia in 
Sahaloka, enters into the samadhirdjasamddhi and projects rays 
which go out to illuminate the universes of the ten regions and convert 
beings. He smiles “through all the pores of his skin”, and further rays 
reach the confines of space. He displays his ordinary brilliance, 
as wide as a span, and all beings are delighted by it. He covers the 
great chiliocosm with his tongue and thus causes further conversions. 
He enters into the simhavikriditasamadhi, and the great chiliocosm 
is shaken by six earthquakes. The Buddha then brings about the 
appearance of his light, his splendour, his colours and his eminent 
forms; then, for the benefit of those who still doubt, he displays his 
ordinary body, adorned with the primary and secondary physical 
marks, It goes without saying that a world where such prodigies 
occur no longer has anything of an impure land about it. 

The same phantasmagorias occur in the Sad. pundarika: P. 244-245: 
When the Tathagatas and Bodhisativas of the ten regions go to the 
Sahaloka to revere Prabhutaratna’s -stiipa, the supposedly impure 
Sahaloka transforms itself into a pure land. It appears on a foundation 
of beryl, overlaid with trees of diamonds, trellises of gold and precious 
jewels, perfumed with the scent of incense, strewn with flowers, 
adorned with garlands, covered with enclosures in the form of a 
checkerboard, without villages or town, without mountains or 
rough surfaces, without oceans or rivers. The hells and the world 
of death are eliminated. — P. 297: On Sakyamuni’s intervention, 
the Saha universe splits on all sides and, from the midst of these splits, 
there surge hundreds of thousands of myriads of Bodhisattvas. 

2. It is always permissible for Bodhisattvas to create an oasis of 
pure land in an impure land. Thus, in the middle of the Saha universe, 
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Vimalakirti’s house enjoys all the prerogatives of a pure buddhaksetra 
(cf. Ch. VI, § 13). 

3. Finally and above all, one and the same buddhaksetra simulta- 
neously appears pure or impure according to the goodness or badness 
of those: who are looking at it. Thus, in Ch. I, § 15-18, the Sahadloka 
which appears to Sariputra to be ‘full of rises and dips, with thorns, 
précipices, peaks, chasms, and all filled with filth’, seems to Brahma 
Sikhin “‘to be equal in splendour to the paradise of the Paranirmita- 
vasavartin gods”. Sakyamuni only has to touch it with his toe for 
the Sahaloka to appear completely like the universe called ‘‘Precious 
Splendour of infinite virtues”, and for Sakyamuni to explain that 
‘the Saha universe is always as pure as this’’. 

V, Emptiness of the buddhaksetra. — On several occasions, the 
Vimalakirtinirdesa (see p. 118, 133, 182, 210, 227) proclaims the 
absolute emptiness of buddhaksetras. They are devoid of self-nature 
(svabhavasinya), calm (Santa), unreal (asiddha), immutable (avikdra) 
and the same as space (aka@séasama). It is only in order to ripen beings 
that the Buddhas manifest buddhaksetras of all kinds, but all the 
buddhaksetras are fundamentally pure and indistinguishable. The 
Bodhisattvas who course through them consider them to be like empty 
space. According to the formula in the Ratnakita (T 310, ch. 86, 
p. 493 b-c), ‘‘all the Buddhas are but one Buddha, and all the buddha- 
ksetras are but one buddhaksetra”’. 

The theory concerning the Buddha-fields is conceived within the 
framework of universal emptiness and absolute non-duality. The 
Tathagatas who rule over them are not something, and they should 
be seen ‘‘as if there were nothing to see” (XI, §1); the living beings who 
“ripen” in these buddhaksetras are similarly inexistent (VI, § 1); finally, 
the materials which could be used to construct them are completely 
lacking since all dharmas are the same as space (akdSasama) and 
nothing can be built with empty space (I, § 12). 

The buddhaksetra, then, is nothing but a simple mental construction 
raised in the minds of beings to be converted. 

The Upadesa, T 1509, ch. 92, p. 708 c, strongly emphasizes the 
close relationship which unites the buddhaksetra to thought, the 
external world to the mind: “Thought follows the external object. 
Confronted with something which conforms to its expectations, it 
does not produce hatred (dvesa); confronted with things that are 
impure (asuddha), transitory (anitya), etc., it does not produce greed 
(lobha); confronted with inexistent (anupalabdha) and empty (sunya) 
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things, it does not produce delusion (noha). Thus do Bodhisattvas 
adorn buddhaksetras so that beings. are easily converted. In the 
buddhaksetras this is not difficult, for beings, deprived of the idea 
of a self, do not experience any passion (k/esa), such as avarice 
(matsarya), craving (rdéga), animosity (vydpdda), etc. There are buddha- 
ksetras where all the trees never cease emitting the sounds of the true 
Law (dharmasabda): ‘““Non-birth (a/dta), non-extinetion (aniredha), 
non-production (anutpada), non-activity (anabhisamskara), etc.”’. Beings 
hear only these wonderful sounds, and they do not hear others. Being 
of sharp faculties (tiksyendriya), they grasp the true characteristics of 
dharmas, These splendours (vy#ha) of the Buddha-fields are called 
pure buddhaksetras, as it is said in the Sitras of Amitabha (cf. 
Sukhavativyiha, p. 82,3)... Besides, between internal and external 
dharmas, there is exerted a causality, whether for good or for bad. 
If bad vocal actions (akusalava@kkarman) abound, the land producés 
thorny bushes; if hypocrisy (Safiya) and illusion (@adyd) abound, 
it produces rises (wtkula), dips (nikila) and irregularities; if avarice 
(maisarya) and greed (/obha) abound, the waters evaporate and 
stagnate, and the land produces sand and gravel. Conversely, if the 
above-mentioned misdeeds are not committed, the land is even (sama) 
and produces quantities of precious jewels. When the Buddha Maitreya 
appears, men will observe the ten paths of good action (kusalakarma- 
patha), and the land will produce many jewels. 

VI. The purification of the Buddha-fields. — The Bodhisattva who 
practises the three vimoksamukha of emptiness (sinyata), signlessness 
(animitta) and wishlessness (apranihita} does not perceive any Buddha- 
field. However, since his wisdom is completed by great compassion 
(mahdkaruna) and skill in the means of salvation (updadyakausalya), 
“the adorns his body with the primary and secondary marks, he 
adorns his Buddha-field and causes beings to ripen” (Ch. IV, § 17). 
It is therefore not without reason that, in the present passage (I, § 11), 
Ratnakara and his companions question the Buddha on the purification 
{parisodhana) of the buddhaksetras. The question has already been 
posed and resolved in the Prajfiaparamita : 

Pajficaviméati, T 221, ch. 19, p. 136 a 12; T 223, ch. 26, p. 408 b 21; 
T 220, ch. 476, p. 411 ¢ 14; Astadasa, T 220, ch. 535, p. 749 c¢ 20: 
Subhiti asks the Buddha: How do Bodhisattvas purify the buddha- 
ksetra? — The Buddha replies: Bodhisattvas who, from the first 
production of the thought of bodhi (odhicittotpdda), eliminate their 
own gross actions (dusthulakarman) of body (kaya), speech (vac) and 
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mind (citta) purify through this very deed those of other men. These 
gross actions are the ten paths of bad action (ekusalakarmapatha), 
from taking life (pradndtipdta) to false views (mithyddrsti). 

So therefore purifying the Buddha-fields is no other than purifying 
one’s own mind and, by reaction, those of others. To obtain this 
result, the Bodhisattva should not only assemble all the Bodhisattva 
virtues (guna) but also formulate the great vows (mahdpranidhana). 
It is also said that he secures an immense buddhaksetra through 
his vows (apramdnabuddhaksetrapranidhdanaparigrhita). 

The importance of the vow is emphasized by the Upadesa, T 1509, 
ch. 7, p. 108 6: The adornment of buddhaksetras is a serious matter. 
On its own, the practice of the Bodhisattva virtues (gua) could not 
achieve it; the power of the vows (pranidhanabala) is also needed. 
Thus an ox has indeed the strength to pull a cart, but in order to reach 
its destination, it also needs a driver. It is the same for the vows 
relating to pure universes: merit {punya) is comparable to the ox, 
and the vow (pranidhdna) to the driver. 

The purification of the Buddha-field is a long and exacting task, 
which continues throughout the length of the Bodhisattva’s career and 
consists of at least three steps: 

1. From the first stage, the Pramudiiad, the Bodhisattva formulates 
ten great vows the seventh of which is concerned precisely with the 
buddhaksetraparisedhana: cf. Dasabhimika, p. 15,/8-23; Bodh, bhiimi, 
p. 275,22; 328,19. — See, for example, the vows formulated at the 
moment of his cittotpdda by Dharmakara, the future Amitabha, in 
the Sukhavativyiha, p. 24-44. 

2. In the third stage, the Prabha@kari, the Bodhisattva applies all 
his good roots to the purification of the buddhaksetra (sarvakusala- 
milanam buddhaksetraparisodhanaya parindmand): cf. PaficavimSati, 
p. 219,46; Satasah., p. 1462,4; Aloka, p. 100,/0. 

According to the Yogacarabhimi, T 1579, ch. 79, p. 736 c 24, 
it is from this third stage that the Bodhisattva, through the power 
of his vow, takes on birth in pure buddhaksetras. 

The Vimalakirti explains, in Ch. IX, § 18, the conditions to be 
fulfilled in order to have access to pure lands. 

3. Finally, in the eighth stage, the Aca/a, the Bodhisattva, according 
to the expression in the Madhyantavibhaga, p. 105,27, enjoys full 
sovereignty over the purity of the field (Ksetravisuddhivasita). 

In fact in this stage, knowledge, freed of all the fetters, no longer 
grasps any characteristic and functions spontaneously without effort: 
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this is the andbhoganirnimittavihara (Bodh. bhiimi, p. 350,/2; Siddhi, 
p. 617). — In the eighth stage, the Bodhisattva is anutpattikadharma- 
ksdntiprapia, in possession of the certainty of the non-arising of 
dharmas (Dasabhimika, p. 64,5; Bodh. bhiimi, p. 350,27); he receives 
the definitive prediction (vydkarana) concerning his final triumph 
(Lalitavistara, p. 35,2/; Sutralamkara, p. 20,/5; 141,27; 166,42), and 
he is assured (niyate, niyatipatita) of reaching supreme and perfect 
enlightenment (Bodh. bhimi, p. 367,72); he becomes an evaivartika, 
irreversible Bodhisattva (Bodh. bhimi, p. 235,/8), assured of never 
turning back (avinivartaniyatd, avinivartaniyadharmata: Siksasam., 
p. 313,20). Finally and above all, he abandons his fleshly body 
(mamsakdya), born of bonds and actions (Sandhanakarmaja) and 
subject to birth and death (cyutyupapatti), and takes on a body bom 
of the absolute (dharmadhatujakdya), released from the existences 
of the triple world (Upadesa, T 1509, ch. 12, p. 146 @ 28; ch. 28, 
p. 264 b 47; ch, 30, p. 283 a 29-5 3; 284 a 27; ch. 34, p. 309 5 8; 
ch. 38, p. 340 @ 2; ch. 74, p. 580 a 14-16). 

The Paficaviméati, p. 217,3 and 223,27, and the Satasah., p. 1458,/ 
and 1469,21, range among the characteristics of the eighth stage the 
vision of the Buddha-fields and the adornment of the field in conformity 
with this vision (buddhaksetradarsanam tesam ca buddhaksetranam 
yathadrstim svaksetranispadanatd). The same sources explain: yad 
svaksetra eva sthitvaparimanani buddhaksetrani pasyati na casya buddha- 
ksetrasamjfid bhavati. isvaracakravartibhiimau sthitas trisd@hasramaha- 
sadhasralokadhatan samkradmati svaksetram ca nispadayati: ““The Bodhi- 
sattva, remaining in his own field, sees innumerable Buddha-fields, 
but no longer has the notion of buddhaksetras. Holding the rank 
of a sovereign universal king, he passes through the great chiliocosms 
and in consequence sets up his own field”’. 

The Upadedga, T 1509, ch. 50, p. 418 @ 26, comments on this passage: 
There are Bodhisattvas who, through the power of their super- 
knowledges (rddhyabhijfid), pass through the ten regions by flying, 
contemplate the pure universes and seize their characteristics (nimittany 
udgrhnanti) so as to adorn their own fields with them. There are Bodhi- 
sattvas whom a Buddha guides through the ten regions in order to 
show them the pure universes; they seize the characteristics of these 
pure worlds, and make the following vow: Just like the Buddha 
Lokeévararaja (of the Sukhavativyiha, p. 14,/8), I shall go to the 
ten regions, inaugurating the Law and gathering bhiksus together, 
and I shall address the pure universes. Finally, there are Bodhisattvas 
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who, even while remaining in their original fields, make use of the 
Buddha-eye to see the pure universes of ten regions; at first they 
seize the pure characteristics, but having then obtained detachment 
of the mind (asargacittatda), they revert to indifference. 

On the Buddha lands, also see Hobdgirin, s.v. Butsudo, p. 198-203. 


NOTE II: CITTOTPADA, ADHYASAYA AND ASAYA 
(Cf. Ch. I, § 13). 


The Bodhisattva career begins with the bodhicittotpdda “the pro- 
duction of the thought of bodhi or enlightenment" and ends with the 
anuttardyam samyaksambodhay abhisambodhih “‘the arrival at supreme 
and perfect enlightenment’’, ie. ommiscience (sarvajfiata) which right- 
fully belongs to the Buddhas. 

I. At the time of the cittotpdda, the Bodhisattva formulates the 
vow one day to reach supreme and perfect enlightenment so as to 
devote himself to the welfare and happiness of all beings. 

Bodhisattvapratimoksasiitra, THQ, VII, 1931, p. 274; Bodh. bhumi, 
p. 12: bedhisattvasya prathamas cittotpddah sarvabodhisattvasamyakpra- 
nidhananam a@dyam tadanyasamyakpranidhanasamgrahakam ... sa khalu 
bodhisattvo bodhaya cittam pranidadhad evam cittam abhisamskaroti 
vacam ca bhdsate: aho bataham anuttaram samyaksambodhim abhisam- 
budhyeyam sarvasattvanam carthakarah syam, atyantanisthe nirvane pra- 
tisth@payeyam tathdgatajfiadne ca. sa evam dimanas ca bodhim sattvar- 
tham ca prarthayamanas cittam utpddayati... tasmat sa_ cittotpado 
bodhyalambanah sattvalambanas ca. 

During the course of the Bodhisattva’s career, the cittotpdda is 
continuously evolving, in as much as it is associated with quantities 
of good dharmas, particularly with high resolve (adhyasaya) and good 
tendencies (asaya, kalyandsaya). 

Aksayamatisiitra, quoted in Sutralamk4ra, p. 16,17: For a Bodhi- 
sattva, the first cittotpdda is like earth (prthivi) because it is the soil 
(pratistha) in which all the Buddha attributes and the stores (sambhAdra) 
connected with them should grow. — Associated with good tendencies 
(asaya), the cittotpdda is like pure gold (kalydnasuvarna) because it 
prevents any modification of the high resolve (adhydSaya) concerned 
with the welfare and happiness of beings. -- Associated with effort 
(prayoga), the cittotpada is like the new moon in a bright fortnight 
(Suklapaksanavacandra) because it culminates in the increase of good 
dharmas (kusaladharma). —- Associated with high resolve (adhydSaya), 
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the cittotpdda is like fire (vahni) because it leads to an ever higher 
superiority (uttarottaravisesa), like a fire due to the qualities of a 
special fuel. 

It is possible to single out, with the Sutralamkara, p. 14,7, four main 
categories of citiotpada corresponding to four points in the Bodhi- 
sattva’s career: 

i. The cittotpada associated with adherence (adhimoksika) in the 
preparatory stage, called Stage of the practice of firm adherence 
(adhimukticaryabhami). 

2. The cittetpdda associated with pure high resolve (Suddhadhyd- 
Sayika), in the first seven stages. 

3. The cittotpdda of fruition (vaipakika), in stages eight and nine. 

4. The obstacle-free (andvaranika) cittotpdda, in the tenth stage. 

Il. Adhyd@saya, high resolve, is practically synonymous with cittot- 
pada: they are inseparable ideas. In the versions of the Vimalakirti, 
adhydaSsaya is rendered by thag pahi bsam pa; shén hsin + ~~ “profound 
thought” (K); shang i lo +€# or tséng shang i jo 822 “high 
sentiment” (H). : 

The Prajfias (PaficavimSati, p. 214,/3; 217,20; Satasah., p. 1454,/2; 
1458,22) place the adhydSaya at the head of the ten preparations 
(parikarman) of the first stage, the stage later to be called Pramudita 
or Suddhadhyasayabhumi (cf. Bodh. bhimi, p. 367,8), and they define 
it: sarvakarajfiatapratisamyuktair manasikaraih sarvakusalamilasamu- 
danayaia “the acquisition of all the good roots through reflections 
concerning knowledge of all the aspects’. In other words, the 
acquisition of the good roots which will culminate in the omniscience 
proper to the Buddhas. 

The Bodh. bhimi, p. 313,4 offers a quite similar definition: satra 
§raddhapurvo dharmavicayapiurvakas ca buddhadharmesu yo ‘dhimoksah 
pratyavagamo niscayo bodhisativasya so ‘dhydsaya ity ucyate: “High 
resolve is an adhesion, a comprehension, a determination preceded 
by faith, preceded by analysis of the Law and directed towards the 
Buddha attributes”. 

These definitions directed only towards the Buddha attributes are 
wanting in that they do not show up enough the altruistic character of 
adhydsaya. We should not lose sight of the fact that great pity 
and great compassion are precisely included among these attributes. 

Thus the Madhyantavibhaga, p. 85,/, quite rightly speaks of the 
sarvasattyahitasukhadhyasaya, i.e. the high resolve to bring about the 
welfare and happiness of all beings. 
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According to the Bodh. bhiimi, p. 18,/7, the high resolve “‘to bring 
about the welfare (hita)’’ is the desire to put beings in a good 
position (kusale sthane pratisthapanakamata) or establish them in 
Nirvana; the high resolve “‘to bring about the happiness (sukha)” 
is the desire to supply the wretched with resources (vastipasamharana- 
Kamata). 

Just like the cittotpada, the adhydsaya multiplies and diversifies 
during the course of the Bodhisattva’s career. The Avatamsaka, 
T 278, ch. 24, p. 551 a 26, distinguishes ten kinds of them, and the 
Bodh. bhimi, p. 313,7, fifteen. These are scholastic distinctions of 
little value. 

According to the Sitralamk4dra, p. 176,2/, the adhydsaya is impure 
(aSuddha) in Bodhisattvas who have as yet not entered the stages, 
pure (visSuddha) in those who have entered them, very pure (suvisuddha) 
in those who have reached the irreversible stage (avinivartaniyabhumi), 
i.e. the eighth stage. 

III. Ag’aya or kalyanadsaya, good tendency, designates a whole 
collection of good pointers associated with the cittotpada in order to 
make it progress. In the versions of the Vimalakirti, asaya is rendered 
by bsam pa; chih hsin > “right thought” (K); shun i lo ® = 8 
*‘pure sentiment” (H). 

The Bodh. bhimi lists seven kalyandSaya (p. 312,5) and ten 
aSayasuddhi (p. 333,4). 

More generally, the asaya, under different aspects (@kara), favours 
the practice of the perfections (paramitabhadvand). These aspects which 
are six in number — a tendency which is insatiable (atypta), enduring 
(vipula), joyful (@nudita), beneficent (upakéra), spotless (nirlepa) and 
virtuous (kalydna) — are detailed at length in the Sitralamkara, 
p. 102,33, and the Samgraha, p. 188 sq. 


NOTE Ill: NAIRATMYA, ANUTPADA AND KSANTI 
(Cf. Ch. IIL, § 19). 


I. Nairdtmya. — 1. The Small Vehicle rejects the belief in the 
individual (pudgalagraha) and proclaims the inexistence of the in- 
dividual (pudgalanairatmya). 

Bodh. bhimi, p. 280,2/: tatredam pudgalanairdtmyam yan naiva te 
vidyamdna dharmah pudgalah, ndpi vidyamanadharmavinirmukto ‘nyah 
pudgalo vidyate: ‘“The pudgalanairatmya signifies that no existing 


NAIRATMYA, ANUTPADA AND KSANTI 287 


dharma is an individual, and that there is no individual outside existing 
dharmas”’. 

In contrast, the Small Vehicle accepts that the psycho-physical 
phenomena of existence (skandha), that things (dharma), have a self- 
nature (svabhdva) and marks (laksana). It affirms the existence of 
the phenomena alone (skandhamatravada). 

2. The Great Vehicle rejects both the belief in the individual 
(pudgalagraha) and the belief in things (dharmagraha} and simulta- 
neously proclaims the inexistence of the individual (pudgalanairdtmya) 
and the inexistence of things (dharmanairadtmya). 

a. With regard to the pudgalanairdtmya, here are a few among 
the thousands of ceaselessly repeated formulae: 

PajicavimSati, p. 39,3: na cdtma upalabhyate na sattvo na jivo na 
poso na puruso na pudgalo na manujo ’py upalabhyanie. 

Ibid., p. 99,17: evam datmasattvajivaposapurusapudgalamanujamdana- 
vakarakavedakajanakapasyakah sarva ete prajfiaptidharmah sarva ete 
anutpada anirodha yavad eva namamatrena vyavahriyanie, 

b. Bodh. bhimi, p. 280,23: tatredam dharmanairdtmyam yat sarvesv 
abhilapyesu vastusu sarvabhilapasvabhavo dharmo na vidyate: ‘The 
dharmanairdimya signifies that, in all things open to designation, 
there exists no dharma that is not a mere designation’’. 

PaficavimSati, p. 146,9: bedhisattvo mahdsattva atmanam nopalabhate 
yavat sativajivaposapurusapudgalamanujamdanavak drakavedakajanakapa- 
Syakan nopalabhate atyantavisuddhitam updddya yavad vyastasamastan 
skandhadhat vayatanapratityasamutpadan nopalabhate atyantavisuddhi- 
tam upadaya: “By basing himself on absolute purity the Bodhisattva 
does not perceive either a self, or a being, or a living being, or a feeding 
being, or a man, or an individual, or a Manu-born, or a young man, 
or an active, feeling, knowing or seeing subject. By basing himself 
on absolute purity, The Bodhisattva does not perceive, isolated or 
grouped, either aggregates, or elements, or bases of consciousness’’. 

II. Anutpdda. — In tts interminable Sitras, the Great Vehicle 
especially stresses the thesis which is particular to it: the dharma- 
nairdimya, i.e. the inexistence, the non-arising (anutpdda) of dharmas. 

This is demonstrated by Nag4&rjuna in a famous kérik@ (Madh. 
vrtti, p. 12,73): 

"na svato napi parato na dvabhyam ndpy ahetutah, 
ulpannd jaiu vidyante bhdvah kvacana kecana. 
“Not of itself, nor of another, nor of one and the other, nor 
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independently of causes, do entities arise, wherever (kva cana), 
whenever (jatu), whatever (ke cana)’. 
' 1. Things do not arise of themselves: cf. Madh. vetti, p. 13,7: 
tasmdad dhi tasya bhavane na guno ‘sti kaScij 
jatasya janma punar eva ca naiva yuktam. 

“There is no virtue in this being born of this; it is inadmissible 
that a thing once bom could be born again’’. 

In other words, there is no advantage in something being born of 
its own substance, in a shoot arising from a shoot, since it already 
exists. It is inadmissible that something already born should be born 
again, for if the seed is reproduced as a seed, the shoot, trunk, 
branches would never arise. 

2. Things do not arise of others: cf. Madh. vytti, p. 36,4: 

na hi svabhavo bhadvanam pratyayddisu vidyate, 
avidyamane svabhave parabhdvo na vidyate. 
anyat pratitya yadi nama paro ‘bhavisyaj 
jJdyeta tarhi bahulak sikhina ‘ndhakarah, 
sarvasya janma ca bhavet khalu sarvatas ca 
tulyam paratvam akhile 'janake ‘pi yasmat. 

“Things do not arise of others: in fact the self-nature of things 
does not exist in their [generative] conditions, etc.; the self-nature of 
things not existing, how could the conditions be of a different nature 
[from that of the effects]?"” 

In other words, as long as the effect is not produced, its self-nature 
does not exist. Hence the conditions which should engender it cannot 
be of a different nature from that effect, since the latter does not 
yet exist. 

“If another arises by reason of another, then obviously a thick 
darkness could arise from a flame. All things arise from all things, 
because the quality of being other [than the effect] is the same [in 
the cause] and also in all things that are not generative’’. 

In other words, if in order to be a generative cause, it is enough to 
be other than the effect, anything would arise from anything: a 
flame could produce darkness, and a barleycorn could yield a rice 
shoot. In fact the quality of being other than the effect would also 
apply as much to everything that is not the cause as to the cause itself. 

3. Things do not arise of themselves and others at the same time: 
cf. Madh. vriti, p. 38,/ and 233,4: dvabhyam api nopajayante bhavah, 
ubhayapaksabhihitadosaprasangadt, pratyekam utpaddsdmarthydc ca. 
ypaksyatt hi: 


NAIRATMYA, ANUTPADA AND KSANTI 289 


sydd ubhadbhyam krtam duhkham syad ekaikakrtam yadi. 
yadi hy ekaikena duhkhasya karanam syaét, syat tadanim ubhdbhyam 
Krtam duhkham. na caikaikakrtam taduktadosét. na caikaikena prandti- 
pate ‘krte dvabhyam krta iti vyapadeso drstah. 

“Things do not arise either of themselves and others at the same 
time, for this would result in the defects already mentioned in the 
two preceding theses and because, taken separately, [the self and the 
other] are incapable of. producing [the effect]. It would be said: 
‘The [world] of suffering could be created by both at the same time, 
if it could be created by both separately’. If the world of suffering 
could be brought about by [the self or the other] separately, then it 
could be created by both at the same time. But it is not created [by 
the self or the other] separately for the impossibilities mentioned 
above. If a murder has not been committed by two people taken 
separately, they cannot be accused of having committed it together’’. 

4, Finally, things do not arise without cause: cf. Madh. vrtti, 
Pp. 38,4: ahetuto ‘pi notpadyante, 

hetdy asati kdryam ca karanam ca na vidyate 
iti vaksyama@nadosaprasangat. 

grhyeta naiva ca jagad yadi hetusinyam 

syad yadvad eva gaganotpalavarnagandhau 
ityadidesaprasangat. 

“Things do not arise either without cause, for this would result 
in the defect we will point out by saying: ‘Without causality, there 
exists neither effect nor cause’; and it would result in this other defect 
that: ‘If the universe were empty of causes, it would not be perceived, 
just as the colour and scent of a lotus in the sky are not perceived’”. 

In consequence, since there is no arising either of itself, or of 
another, or of both, or without cause, things have no self-nature 
(svabhava). Tt is for the Ratnameghasitra (quoted in Madh. vrtti, 
Pp. 225,9) to conclude: 

adisadnid hy anutpamah prakrtyaiva ca nirvrtah 
dharmas te vivrta natha dharmacakrapravartane. 

*‘By causing the wheel of the Law to turn, O Master, you have 
explained that dharmas are originally calmed, unarisen, and are 
naturally in Nirvana’. 

I. Anutpattikadharmaksanti. — As it has just been described 
above, the non-arising of dharmas constitutes the corner-stone of 
the Mahayana, but it is only gradually that the Bodhisattva reaches 
the certainty of it. This is called anutpattikadharmaksanti ‘the certainty 
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(or conviction) of the non-arising of dharmas’”’. The analysis of 
this compound is clear: 

Lalitavistara, p. 36,9: anutpattikesu dharmesu ksantih. 

Vajracchedika, p. 58,9: nirdtmakesv anutpattikesu dharmesu ksantih. 

Sitralamkara, p. 163,20: anutpattikadharmesu ksantih. 

Normally ksanti, in Pali khanti, means “patience, endurance”, but 
in the expression we are concerned with here, it takes the meaning of 
intellectual receptivity (Edgerton), admission, conviction, certainty. 

It is not impossible that Asdnii, in the sense of patience, is taken 
from the root ksam “to endure, bear’, while xsantz, in the sense of 
admission, comes from the root kam “to like, be inclined to”. 
In the latter case it would be a wrong Sanskritization of the Pali 
Khanti (cf. G.H. Sasaki, Khanti, kanti, ksdnti, Journ. of Indian and 
Buddhist Studies, VII, No. 1, 1958, p. 359). 

In Sanskrit texts, Asanti is the third of the six or ten great perfections 
(paramita) of the Bodhisattva. Generally three categories of ksanti are 
distinguished : 1. the pardpakdramarsanaksdnti, patience in enduring the 
misdeeds of others; 2. the dubkddhivasanaksaati, patience in accepting 
suffering; 3. the dharmanidhyanddhimuktiksanii, patience consisting in 
contemplating and adhering to the profound Law (Sutralamkara, p. 108, 
20; Samgraha, p. 191; Bodh. bhiimi, p. 195; cf. NAGARIUNA, Traité, 
Pp. 865-926). The anutpattikadharmaksdnti forms part of this third 
category. 

Like the cittotpadda and the adhyadSaya (above, Appendix, Note II), 
it is capable of progression in the course of the Bodhisattva’s career: 
it can be a purely verbal (ghosanugd) conviction, preparatory (anulomiki) 
or finally definitively acquired (pratilabdha). 

This is explained by the Sukhavativyiiha, p. 112,/2: bedhisattvds 
usrah ksdntih pratilabhante yad idam ghosanugam anulomikim anutpatti- 
kadharmaksantim ca. — Also see, though with some divergencies, 
Avatamsaka, T 279, ch. 44, p. 232 6 6-26; Manusyendraprajfiapara- 
mitasiitra, T 245, ch. 1, p. 826 b 23-24; Dhyanasamadhistitra, T 614, 
ch. 2, p. 285 a-b; Samadhiraja, I, p. 76. 

1. At the beginning, in the first five stages, the Bodhisattvas accept 
the idea of the non-arising of things, but this is only through adsimukti, 
adhesion, approbation, verbal professing (ghosanuga): the Bodhi- 
sattvas are not in definitive possession of the certainty. Cf. Astasali., 
p. 856,25: bodhisattvah prajfiaparamitayam carantah sarvadharmd anut- 
pattika ity adhimufcanti na ca tavad anutpattikadharmaksantiprati- 
fabdha bhavanti. 
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2. In the sixth stage, the Abhimukhi, examining in every way the 
emptiness of dharmas, they possess an intense preparatory conviction 
(anulomiki ksantih), but they still have not gained entry into the true 
anutpattikadharmaksanti. Cf. Dasabhiimika, p. 47,17: sa evamsvabhavan 
sarvadharman pratyaveksamano ‘nusrjann anulomayann avilomayan 
Sraddadhann abhiyan pratiyann avikalpayann anusaran vyavalokayan 
pratipadyamanah, sasthim abhimukhim bodhisattvabhumim anuprapnoti 
tiksnaydnulomikyad ksdntyd. na ca (@vad anutpattikadharmaksantimu- 
kham anuprdpnoti. 

3. Finally, the Bodhisattvas “obtain” (pratilabhante: cf. Sad. punda- 
rika, p. 136,9-10; 419,6) the anutpattikadharmaksanti. This is what 
is called the definitive obtainment {(pratilabha, pratilambha, pratilam- 
bhata) of the ksdnti (Sad. pundarika, p. 266,/; 437,/; Lalitavistara, 
p. 36,9; 440,27). 

According to the unanimous certification of the texts, this obtainment 
occurs in the eighth stage, the Acaid: cf. Dasabhiimika, p. 64,5; 
Sitrilamkara, p. 122,2; 131,27; Bodh. bhami, p. 350,27; Madhyanta- 
vibhaga, p. 105,//. 

The acquisition of the ksdnti is accompanied by a prediction 
(vyakarana) concerning the final triumph of the Bodhisattva: cf. 
Lalita, p. 35,2/; Sttcealamkara, p. 20,75; 141,27; 166,12. This is 
clearly brought out in a passage of the Sad. pundarika, p. 266,/-2, 
which attributes to three thousand living beings the joint obtainment 
of the anutpattikaksanti and the vyakarana: trayanam pranisahasrdnam 
anutpattikadharmaksantipratilabho ‘bhut, trayanam ca pranisahasrdnam 
anutiarayam samyaksambodhau vyakaranapratilabho ‘bhit. 

[Naturally here we are dealing with the great vydkarana, the 
definitive prediction, for the texts also distinguish several kinds of 
vyakarana: cf. P. Demitvitte, Le Concile de Lhasa, Paris, 1952, 
p. 141 in the notes. See above, TIT, §50, n. 89.) 

Finally, because the Bodhisattvas are in possession of an irreversible 
conviction (avaivartikaksantipratilabdha: cf. Sad. pundarika, p. 259,/3), 
the eighth stage where they win it is also called “‘irreversible stage” 
(avivartyabhiimi in Dasabhimika, p. 71,12; avaivartikabhivni in Bodh, 
bhiimi, p. 235,/8). 
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NOTE IV: MORALITY IN THE TWO VEHICLES 
(Cf. Ch. III, § 34). 


It is in the realm of morality that the gap between the two Vehicles 
appears most clearly. The homily addressed by Vimalakirti to Upali 
(III, §34-35) plainly demonstrates the gulf that separates them. On 
this subject, see L. DELA VALLEE Poussin, Le Vinaya et la pureté 
d’intention, in Notes bouddhiques, VJI, Brussels, 1929; P. Demrévitce, 
Bosatsukai, in HObogirin, p. 142-146; NAGARJuNA, Fraifé, p. 770-864. 

I. Morality in the Small Vehicle. — This is a fine edifice of 
scholasticism enclosing Buddhists in a whole network of regulations. 

1. Morality in general consists in avoiding the offences of body, 
speech and mind, offences which are essentially actions of thought, 
voluntary and morally fruitful. The ten offences to be avoided are: 
1. taking life (prandtipdta), 2. taking the not-given (adattddana), 
3. sexual misconduct (kdmamithydca@ra), 4. false speech (nrsadvada), 
5. slander (paisunyavada), 6. harsh speech (pdérusyavadda), 7. useless 
speech (sambhinnapralapa), 8. covetousness (abhidhya), 9. animosity 
(vyapdda), 10. false views (mithyddrsti). 

The Karmavibhangas go into long details regarding the pleasant 
or unpleasant fruit (good or bad destinies) resulting from the observance 
or the transgression of morality. 

Alongside morality in a general sense, simple natural honesty 
(prakrtikauSalya), there is a morality of commitment (sartvarasila) 
which constitutes the first element of the Buddhist path, the other 
two being concentration {samddhi) and wisdom (prajfia). Depending 
on their state, Buddhists commit themselves by means of vows to 
observing a certain number of rules of training (sik sapada). 

A lay Buddhist (updsaka) usually pledges himself to undertake 
the fivefold moral precepts (pafcasifa) and in consequence abstains 
from:: |. taking life, 2. taking the not-given, 3. sexual misconduct, 
4. false speech, 5. intoxicants (suramaireyamadyapana). However, four 
or six days a month, he can also take the eight-fold morality 
(asfangasila): he then commits himself to remain for a day and 
a night in the discipline of fasting (upavdsa) consisting in taking 
only one meal a day, and: observing the eight complementary precepts 
forbidding: |. taking life, 2. taking the not-given, 3. incontinence 
(abrahmacar ya), 4. false speech, 5. intoxicants, 6. meals at the wrong 
time (vikdlabhojana), 7. dancing, singing, music and attendance at 
amusements (rtyagitavadyavisikadarSana) as well as the use of 
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perfumes, garlands, unguents and cosmetics (gandhamdlyavilepana- 
varnakadharana), 8. high seats (uccasayanamahdsayana). 

The novice (sradmanera) is already committed to ten rules of training 
(dasa SiksGpada) in the religious life which forbid him, at all times: 
1. taking life, 2. taking the not-given, 3. incontinence, 4. false speech, 
5. intoxicants, 6. meals at the wrong time, 7. dancing, singing, music 
and attendance at amusements, 8. the use of perfumes, garlands, 
unguents and cosmetics, 9. high seats, 10. accepting gold or silver 
(jdtaritparajatapratigrahana). 

These ten rules of training in the religious life serve as the foundation 
of the monastic code (pratimoksa) of the monks and nuns who decide 
how they should be applied. Roughly speaking, the disciplinary code 
of monks (bhiksupratimoksa) consists of 250 articles, and that of nuns 
(bhiksunipratimoksa), 500 articles. The pratimoksa is divided into eight 
chapters: 1, offences leading to defeat (pardjika). 2. offences leading 
to temporary expulsion from the community (sarmnghdvaSesa), 3. in- 
determinate (aniyata) offences, 4. offences leading to the forfeiture 
of a wrongfully obtained object (zihsargika or naihsargika pdtayantika), 
5. offences leading to expiation (pdtayantika), 6. offences to be declared 
(pratidesaniya), 7. advice for decent behaviour (Saiksa), 8. procedures for 
settling disputes (adhikaranasamatha). 

In Buddhism, the observance of morality is subject to strict control: 
1. Once a fortnight, during the celebration of uposatha, monks are 
required publicly to declare their lapses from the pratimoksa, 2. occa- 
sionally, monks and laymen who have been guilty of an infraction 
(atyaya) can admit it before a competent person in such a way as to 
be absolved from it (cf. above, IIT, §33, note 63). 

Il. Morality in the Great Vehicle The Mahayana undermined 
the old Buddhist morality, both for mystical and philosophical 
reasons: 

1. The morality (sila) of the Srivaka is replaced by the higher 
morality (adhisila) of the Bodhisattva. The Bodhisattva who places 
his morality at the service of beings partly escapes the regulation: 
he can commit what the Sravakas consider offences of disobedience 
(pratiksepasdvadya) and carry out any action, whether bodily, vocal 
or mental, which is favourable to beings, as long as he is irreproachable. 
Furthermore, because of his skill in means, he can commit any act 
of nature (prakrtisdvadya), taking life, theft, sexual misconduct, false 
speech, with the aim of helping others (cf. Samgraha, p. 212-217; 
Bodh. bhimi, p. 165-166; Hébégirin, s.v. Bosatsukai, p. 143-146). 


294 APPENDIX, NOTE V 


2. For philosophical reasons, it is understood that the perfection 
of morality should be fulfilled by basing oneself on the non-existence 
of a fault and its opposite (silapdramitd purayitavyad adpattyandpatty- 
anadhydpattitam upddaya- Paficavimati,:p. 18,/0; Satasah., p. 56,4). 
— The Upadeéa (T 1509, ch. 14, p. 163 c) remarks: “If morality 
consists in avoiding wrong and practising good, why speak of the non- 
existence of a fault and its opposite? To speak of their non-existence 
is not a false view (mithyddrsti) or an offensive conception (sthulacitta). 
If the mark of dharmas is penetrated in depth and the concentration 
on emptiness (sSunyatasamadhi) is practised, then through the wisdom- 
eye (prajfidcaksus) it can be seen that a fault does not exist, If the 
fault does not exist, its opposite, faultlessness (a@ndpatt’) does not 
exist either. Moreover, a being {sattva) not existing, the offence of 
murder (atipatapaiti) does not cxist either. The offence not cxisting 
at all, the precept (Sila) which forbids it does not exist any more. 
And why? There must be an offence of murder for the forbidding 
of murder to exist; however, since there is no offence of murder, 
its forbidding does not exist’’. | 

In other words, the pudgala- and dharmanairatnya remove any basis 
for morality. Such is Vimalakirti’s opinion (III, § 34-35; VIII, § 8-10, 
25), 


NOTE V: THE ILLNESSES OF THE BUDDHA 
(Cf. Ch. IH, § 43). 


The question often arises, as much in the canonical texts as the 
postcanonical, of the illnesses and torments endured by the Buddha: 
1. injury to the foot, 2. thorn prick, 3. return with an empty bowl, 
4, Sundari’s slander, 5. Cifica’s slander, 6. chewing of barley, 7. six 
years of austerities, 8. dysentery, 9. head and back-ache, etc. (See 
the references in NAGARJUNA, Traité, p. 507-509). 

How can a being as perfect as the Buddha be subject to suffering? 
The problem held the attention of adepts of both Vehicles, and 
scholasticism suggested various answers: 

1. Smail Vehicle. — 1. The first explanation, conforming strictly 
to the doctrine of the fruition of actions (karmavipdka), is that the 
Buddha, through these torments and illnesses, is expiating certain 
faults from his earlier existences. The Vinaya of the Milasarvastivadins 
{T 1448, ch. 18, p. 94-96; Gilgit Manuscripts I, Part 1, p. 211-218), 
the Pubbakammapiloti in the Pali Apadana, I, p. 299-301, and the 
Hsing ch’i hsing ching, T 197, p. 164-172 (a work translated into 
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Chinese in 194 by K’ang Méng-hsiang) tell of a series of ten misdeeds 
for which the Buddha was to blame in his previous lives and which 
incurred the ten torments in question during his last existence. This 
is because, says the Divya, p, 416,72, the Victorious Ones themselves 
are not freed of their actions (Karmabhis te ‘pi find na muktah). 

2. It was not long before such a radical application of the Law 
of Karman appeared shocking in the case of the Buddha. Compromises 
were found. One of these consists in saying that, whatever may happen 
to him, the Buddha only experiences pleasant sensations. Cf. the 
Devadahasutta (Majjhima, II, p. 227; Madhyama, T 25, No. 19, 
ch. 4, p. 444 ¢ 16-17): “If beings experience pleasure or suffering 
because of their past actions, then, O monks, the Tathagata in 
bygone days performed good actions since at present he experiences 
pure and pleasant sensations” (sace, bhikkhave, satta pubbekatahetu 
sukhadukkham patisamvedenti, addha, bhikkhave, tathdgato pubbesu- 
katakammakari, yam etarhi evariipd anasava sukha vedanda vedeti). 

3. By means of another compromise, it is to be noted that besides 
the torments and illnesses resulting from past actions, there are others 
which are simply due to present physical conditions. This is what 
the Buddha himself explains to Sivaka in Samyutta, IV, p. 230-231 
(cf. Samyukta, T 99, No. 977, ch. 35, p. 252 c-253 a; T 100, No. 211, 
ch. 11, p. 452 6-c). This sutra, while not expressly saying it, implies 
that the Buddha is only subject to discomfort resulting from physical 
conditions (cf. P. Demrévitte, in Hobdgirin, Byd, p. 234). This is 
also the thesis of the Milinda, p. 134-136, which only recalls the 
Buddha’s illnesses — injury to the foot, dysentery (Digha, II, p. 127), 
bodily trouble (Vinaya, I, p. 278-280), wind ailment (Samyutta, I, 
p. 174) — in order to assert forthwith that none of the sensations felt 
by the Bhagavat result from action (na -tthi bhagavato kammavipdkaja 
vedana). 

4. The docetist sects of the Small Vehicle, Mahasamghikas, Uttara- 
pathakas, quote as their authority a passage of the Scriptures 
(Anguttara, II, p. 38,30; Samyutta, III, p. 140,/6): “Just as a lotus, 
blue, red or white, born in water, grown in water, rises above the 
surface without being sullied by the water, so the Tathagata, born 
in the world, grown in the world, remains vanquisher of the world, 
unsullied by the world” (seyyathapi uppalam va padumam va pundarikam 
va udake jatam udake samvaddham udaka accuggamma thati anupalittam 
udakena, evam eva kho tathdgato loke jato loke samvaddho itokam 
abhibhuyya viharati anupalitto lokena). These sects conclude from this 
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(Kathavatthu, p. 271,5) that for the Buddha and the holy one “all 
dharmas are pure” (arahato sabbe dhammd andsavad) and that the 
eight worldly states (lokadharma), gain, loss, etc., have no grasp on 
him. 

5. The Vaibhasikas assert on the contrary that the birth-body 
(Gianmakaya) of the Buddha is exclusively impure (sdsrava), enveloped 
in ignorance (avidyanivria), bound by the fetter of desire (érsudsamyo- 
jana) and an object of the passion of others. Being led to interpret 
the scriptural passage invoked above by the Mahasamghikas, they 
resorted to distinctions: This Siitra, they say, refers to the Law-body 
(dharmakaya), and is therefore not conclusive. “The Tathagata, born 
in the world, grown in the world”: this refers to the birth-body 
(janmakdya);, “holds himself above the world, is not sullied by 
worldly dharmas”’: this concerns the Law-body (Vibhasa, T 1545, 
ch. 76, p. 392 a; tr. L. pe La VaLvée Poussin, MCB, I, 1931, p. 112). 
The Vibhasa goes on to show through concrete examples how it 
happened that the Buddha encountered the eight worldly dharmas 
(lokadharma): 1. gain (/dbha), 2. loss (alabha), 3. glory (yasas), 
4. ignominy (ayasas), 5. blame (tinda), 6. praise (prasamsa), 7. happiness 
(sukha), 8. suffering (dubkha). ‘‘Thus the Buddha suffered from ailments 
of the head, back, stomach; his foot was injured, his blood flowed”. 

II. Great Vehicle. —_ The generat tendency of Mahdydnasutras, 
represented here by Vimalakirti, is to contrast the real body, which 
goes under the title of dharmakdya, with the fictitious bodies (#irmana- 
kaya) which are manifested in the ten worlds (dasadhdtukdya). The 
latter are simple transformations arising from the upadyakausalya of 
the Buddhas; the former is inexpressible, transcendental: it is neither 
skandha, nor dh@tu, nor dyatana, nor form, nor eye, nor visual 
understanding ... 

1. Mahaparinirvanasitra, T 374, ch. 3, p. 382 c 27 (cf. Hobdgirin, 
p. 178): Then the Blessed One again said to Kasyapa: The body of 
the Tathagata is a permanent body, an indestructible body, a diamond 
body (vajrakdya); it is in no way a body mixed with food; it is the 
dharmakéya. — The Bodhisattva Kasyapa said to the Buddha: Blessed 
One, a body such as you speak of is in no way visible to me. [ only 
see a body which is impermanent, destructible, atomic, mixed with 
food, etc. Why does the Buddha have to enter Nirvana? — The 
Buddha said: Kasyapa, do not say that the body of the Tathagata is 
fragile and destructible like those of worldlings. Know this, excellent 
man! The body of the Tathagata is solid and indestructible for 
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innumerable millions of kalpas. It is in no way the body of a man or 
god; it is in no way subject to fear; it is in no way a body mixed 
with food. It is a body that is in no way a body; it does not entail 
either arising (utpada) or extinction (nirodha), either exercises or 
practices; it is unlimited, infinite, traceless, consciousnessless, formless, 
absolutely pure (atyantasuddha), immovable (acala), without sensation, 
without an activator, neither stable nor active, without taste, without 
mixture, unactivated (asamskrta); it is neither action, nor fruit, nor 
activator, nor extinction, nor mind, nor number; it is forever inconceiv- 
able... — The Bodhisattva KaSyapa said to the Buddha: If the 
Tathagata possesses such merits, why does his body have to undergo 
illness, suffering, impermanence, destruction? Assuredly, henceforth 
I shall not stop thinking that the body of the Tathagata is an eternal 
dharmakaya, a bliss body, and this is what I will also teach others; 
but, O Blessed One, if the dharmakdya of the Tathagata is as 
indestructible as a diamond, I still do not know the cause. —- The 
Buddha said: O Kasyapa! It is by retaining possession of the causes 
and conditions of the Good Law (saddharmahetupratyaya) that I 
have this diamond body. 

2. Ratnakita, T 310, ch. 28, p. 154 ¢: How do Bodhisattva 
Mahdsattvas understand the Tathagata’s cryptic words (samdhdyabha- 
sita)? Bodhisattva Mahasattvas are skilled in understanding exactly 
the deep and secret meaning hidden in the Sitras. O son of good 
family, when I predict to the Sravakas their obtaining of supreme and 
perfect enlightenment, this is not correct; when I say to Ananda that 
I have back-ache, this is not correct: when I say to bhiksus: “I am 
old, you should get me an assistant (upasthdyaka)”’, this is not correct. 
O son of good family, it is not correct that the Tathagata, in 
various places, triumphed over over Tirthikas and their systems one 
after another; it is not correct that an acacia thorn (Ahadirakantaka) 
injured the Tathagata in the foot. When the Tathagata again says: 
“Devadatta was my hereditary enemy, he ceaselessly followed me 
and sought to flatter me”, this is not correct. It is not correct that 
the Tathagata, on entering Sravasti, went on his alms-seeking round 
in Sala, the brahmans’ village, and returned with his bowl empty. 
Neither is it correct that Cificimanavika and Sundari, attaching a 
wooden dish to their stomachs [so as to simulate pregnancy], slandered 
the Tathagata. It is not correct that the Tathagata, while dwelling 
earlier in the land of Veraiija, spent the versa season in eating only 
barley. 
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3. The Upadeéga, T 1509, ch. 9, p. 121 c-122 6 (NAGARIUNA, Traité, 
p. 507-516) treats this question ex professo. It inspects the “‘nine 
torments” of the Buddha, then formulates a series of remarks. The 
Buddha who possesses an immense supernatural power cannot undergo 
the torments of heat and cold. It is the birth-body (jarmnakdya) which 
is subject to the retribution of misdeeds; as for the essence-body 
(dharmatakdya), it escapes the laws of samsdra. The true body of 
the Buddha, a collection of all the good dharmas, is not subject to 
the fruition of bad dharmas: it is through skill in means (u#pdya) 
and so as to convert beings that it feigns suffermg. After quoting, 
in support of its thesis, the present passage of the Vimalakirtinirdeéa, 
the Upadesga concludes: “The illnesses of the Buddha are simulated 
through skill in means and are not true illnesses; it is the same for the 
supposed misdeeds that are their cause’’. 


NOTE VI: 
PRAJNA AND BODHI IN THE PERSPECTIVE OF THE TWO VEHICLES 
(Cf. Ch. HI, § 52, n. 96) 


Buddhist scholasticism has gone on at length about the prajfid, 
wisdoms, and dodhi, enlightenment, in relation to the path of Nirvana. 
The Smail Vehicle distinguishes a whole gamut of wisdoms, from 
that of the sectaries to the supreme and perfect enlightenment of 
the Buddhas. The Great Vehicle eliminates all distinctions and posits 
a bodhi, empty of all mental content. 

Early scholasticism puts the prajfias in four main classes: 

J. Prajiiads of the sectaries (tirthika), tatnted by the view of the 
self (@tmadrsti). At first sight, they seem excellent, but in the long 
run turn out to be baneful. They differ from Buddhist wisdom like: 
ass’s milk does from cow’s milk. Both are the same colour, but 
cow’s milk, when pressed, yields butter, while ass’s milk, when 
pressed, yields urine (Upadesa, T 1509, ch. 18, p. 1916-1926; 
Traité II, p. 1070-1074). 

Il. NaivasaiksandSaiksa@ prajfias characterizing worldlings (prthag- 
jana) who are still neither Saiksas (students) nor ASaiksas (masters). 
They are practised in the course of the path of the accumulation of 
merit (sambharamarga) and the preparatory path (prayogamdrga) of 
the Buddhist Path proper. These are, for example, the acquisition of 
good roots (kusalamiia), the acquisition of noble lincages (€ryavamsa), 
the meditation on the repulsive (asubhabhavand) and mindfulness of 
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breathing (@na@panasmrti), the applications of mindfulness (smrtyupa- 
sthana), and finally the acquisition of the four good roots leading to 
penetration (nirvedhabhagiya). The latter constitute the superlative 
preparatory path; they are examined im the Koga, VI, p. 163 sq. 

Ill. Prajfias of the Saiksas or “students” set on the Buddhist path 
of the vision of the truths (darsanamarga) and meditation (6#dvand- 
marga). 

1. The darsanamarga consists of sixteen thoughts, eight moments 
of patience (ksdnti) and eight moments of knowledge (dna), in order 
to reach the understanding (abhisamaya) of the four Buddhist truths 
(i.e. four moments for each truth). This path eliminates the passions 
“to be destroyed by vision’ (drgheya), view of the Self, etc. (Cf. 
Kosa, VI, p. 185-191; E. Lamorre, Histoire, p. 680-682). The first: 
moment of the darSanamdrga is a patience relating to the knowledge 
concerning suffering (duhkhe dharmajfianaksdntih): this transforms 
the adept from the worldling (prthagjana) he was previously into a 
holy one (arya), firmly established in the certainty of one day acquiring 
the Absolute Good (samyaktvaniydmdvakrdnta), namely, Nirvana. 

2, The bhavandmarga has the effect of eliminating the passions of 
the triple world “needing to be destroyed through meditation” 
(hd vangheya). The triple world comprises nine. spheres: the kamadhdatu, 
the four trances (dhydna) of the ripadhdtu and the four recollections 
(samdpatii) of the aripyadhdtu. Each of these spheres consists of nine 
categories of passions, ic. 81 passions in all. Each of these passions 
requires elimination through a moment of abandonment (prahdna 
or Gnantaryamarga) and a moment of deliverance (vimnuktimérga). 
Therefore 162 moments are required in order to destroy the passions 
of the triple world. 

At the first moment, the arya wins the first fruit of the religious 
life (Sr@manyaphala) and becomes a srotadpanna: he has ‘‘entered the 
stream” and will obtain Nirvana after seven rebirths at the most. 

At the 12th moment, the ascetic obtains the second fruit of the 
religious life and becomes a sakrdagamin: he will only be reborn once 
more in the kdmmadhdtu. 

At the 18th moment, the ascetic obtains the third fruit ani becomes 
an andgdmin: he will not be born again in the kdmadhdtu, but will 
undergo rebirth among the gods of the riépa or driipyadhdtu. 

At the 16]st moment, the ascetic abandons the 81st passion, 
namely the last passion of the realm of non-perception-non-impercep- 
tion (#aivasamjfandsamjfiayatana) also called the summit of existence 
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(bhavagra). This abandonment (prakdnamarga) bears the name of 
diamond-like concentration (vajropamasamadhi). This abandonment 
is followed by a 162nd moment — moment of deliverance (virnukti- 
marga) — which inaugurates the stage of master (asaiksa). 

IV. Prajria of the asaiksa. This prajia, final fruit of the religious 
life, characterizes the arhat ‘holy one, worthy of respect from all” 
or the asaiksa ‘‘holy one, who has no more to learn (siks-) with 
regard to the destruction of the impurities”. The holy one knows that 
all the vices have been destroyed in him and will never arise again: 
in scholastic terms, he is in possession of the knowledge of the 
destruction of the impurities (@sravaksayajfiana) and the knowledge of 
their non-arising (anutpddajridna): cf. Kosa, VI, p. 240. 

This asaiksa jfiana constitutes bedhi (enlightenment) and pertains 
to the Sravaka (listener) who has become an arhat, to the solitary 
Buddha (pratyekabuddha) and to the fully and perfectly enlightened 
Buddha (samyaksambuddha). 

It is generally accepted in both Vehicles that deliverance (vimukti) 
— in technical terms, the pratisamkhydnirodha of the passions — is 
identical for the Sravaka, the Pratyekabuddha and the Buddha. The 
last declared on several occasions: Regarding this, I deny that there 
is the slightest difference between one deliverance and another deliv- 
erance (Majjhima, II, p. 129; Anguttara, IT, p. 34; Samyutta, V, p. 410: 
Ettha kho pan’ esaham na kifici nanékaranam vadami yad idam vimuttiyd 
vimuttim). See also Vibhasa, T 1545; ch. 31, p. 162 b-c; Koga, VI, 
p. 296; Vasumitra, thesis 37 of the Sarvastivadins and 22 of the 
Mahisasakas, tr. J. Masupa, p. 49 and 62; Samdhinirmocana, X, 
§ 2; Sutralamkara, XJ, v. 53; Samgraha, p. 327-328; Buddhabhumi- 
sastra, T 1530, ch. 5, p. 312 6 7-15. 

However, there are many differences between the bodhi of Sravakas 
(and Pratyekabuddhas} on the one hand and the anuttard samyaksam- 
bodhih of the Buddhas on the other. They are pointed out in several 
texts: Vibhasa, T 1545, ch. 143, p. 735 6; Upadesa, T 1509, ch. 53, 
p. 436 6; Upasakagilasitra, T 1488, ch. 1, p. 1038 a-c (analysed 
in Hdbégirin, p. 87): Sravakas reach bodhi by listening, Pratyeka- 
buddhas by reflecting, and they only understand a part of the truth; 
Buddhas understand everything without a teacher, without listening, 
without meditating, through the effect of their practices. —- Sravakas 
and Pratyekabuddhas only know the general marks (sa@mdanyalaksana) 
of things; Buddhas know the particular marks (bhinnalaksana), and 
they alone are omniscient. — Sravakas and Pratyekabuddhas know 
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the four truths (satya), but not the causes and conditions (etupratyaya); 
Buddhas know the causes and conditions. Comparing the waters of 
the Ganges to the stream of the pratityasamutpada, the Sravaka is 
like the hare that swims across the river without realising its depth; 
the Pratyekabuddha is like the horse that realises it at the moment 
it touches the bottom; the Buddha is like the elephant that comprehends 
all its depth. — Sravakas and Pratyekabuddhas have cut off the 
passions (A/esa), but not their pervasions (vdsand); the Buddhas have 
pulled up everything right down to the root, 

The Bodh. bhiimi, p. 88-94, devotes an admirable chapter to the 
bodhi of the Buddhas, unblemished (zirma/a) knowledge which drives 
away al] the passions (K/esdvaranaprahdna), unimpeded (apratihata) and 
unobstructed (andvarana) knowledge which drives away the obstacle to 
the knowable (Gjfieyavaranaprahdna). The text points out the seven 
excellences (paramaid) which make this dodhi the foremost of all 
(sarvabodhinam parama). 

Bodhisattvas having not yet definitively driven away the passions do 
not possess bodhi; they do, however, have a great wisdom (prajfid) 
which makes them ‘‘close to bodhi’’. 

Seen from the double perspective of the pudgala and dharmanairatmya, 
bodhi reverts to zero. This is what Vimalakirti explains in Ch. III, 
§ 52. Once again, he is only returning to considerations already 
developed in the Mahayanasittras : 

PaficavimSati, p. 38,/9-27: Bodhisattvah prajfiépdramita@yam carann 
evam upapariksate namamdatram idam yad idam bodhisattva iti, namama- 
tram idam yad uta bodhir iti, ndmamdtram idam yad uta buddha iti: 
“The Bodhisattva who practises the perfection of wisdom considers 
that Bodhisattva is only a name, that bodhi is only a name and 
that Buddha is only a name”’. 

Paficaviméati, p. 46,/0-47,7: Sunyat@ notpadyate na nirudhyate, 
na samklisyate na vyavadayate, na hiyate na vardhate, ndtitad ndgata 
na pratyutpannd, ya ca idr$i na tatra riipam... na margo na praptir 
n@bhisamayo na srotadpanno na srotadpattiphalam, na sakrdagami na 
sakrdagamiphalam, nandgami nandgamiphalam, narhattvam ndrhattva- 
phalam, na pratyekabuddho na pratyekabodhih, na buddho na bodhih: 
‘‘Emptiness does not arise and is not extinguished; it is neither defiled 
nor purified; it neither diminishes nor augments; it is neither past 
nor future nor present. Wherever there is such an emptiness, there 
is neither form... nor path, nor acquisition, nor understanding (of 
the truths); neither srotaapanna nor srotaapanna fruit; neither sakrda- 
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gamin nor sakrdagamin fruit; neither anagamin nor anagamin fruit; 
neither arhat nor arhat fruit; neither solitary Buddha nor solitary 
bedhi; neither Buddha nor bodhi’’. 

PaficavimSati, p. 261,8-13: asti praptir asty abhisamaya na punar 
dvayam. api tu Khalu punar lokavyavaharena prapuiS cabhisamayas ca 
prajfapyate lokavyavaharena srotaapanno vd sakrddgami va andgami 
va arhan va pratyekabuddho va bodhisattvo va buddho va prajfnapyate 
na punah paramarthena praptir nabhisamaye na sratadpanno na sakrda- 
gami ndnagami narhan na pratyekabuddho na bedhisattvo na buddah: 
“There is obtainment and understanding (of the truths), but not duality. 
Besides, it is in mundane language that there exists the question of 
obtainment and understanding of the truths; it is in mundane language 
that there exists the question of srotaapanna, sakrdagamin, anagamin, 
arhat, pratyekabuddha, bodhisattva or Buddha. In the true sense, there 
is nothing of all that”. 

Ratnakita, F 310, ch. 39, p. 227 a 14: “Bodhi is not verified by 
the body (kaya) or by the mind (cifta). And why? The body is 
naturally without knowledge (jfidna) and without activity (caritra), 
like a grass (trna), a piece of wood (kastha), a wall (dhitr/), a reflection 
in a polished stone. It is the same with the mind, like an illusion 
(maya), a. mirage (marict), the moon reflected in the water (udaka- 
candra). To understand the body and the mind in this way is what 
is called bedhi. It is only in mundane language (/okavyavahara) that 
there is a question of Sodhi, but the true nature of bodhi is inexpressible 
(anirvacya): It cannot be obtained (prapta) either by the body or by 
the mind, either by the dharma or the adharma, either by the real 
(bhata) or the false (abhuta), either by truth (satya) or by falsehood 
(mrsa). And why? Because bodhi rejects discourse (vyavahdra) and 
rejects every real mark (dharmataksana). Moreover, bodhi is without 
shape (samsthdna), without use (prayojana) and without discourse 
(vyavahara). The same as space (dkdfasama) and without shape, it is 
inexpressible (anirvacya). To examine all dharmas correctly, is to say 
nothing of them. And why? Because in dharmas there is no discourse, 
and in discourse there are no dharmas. Beings do not understand 
the true principle (bh#tanaya) of dharmas. The Tathagata feels great 
compassion (mahdakaruna) for them: that is why I am now teaching 
them the true principle of dharmas so that they can understand it 
clearly, for this is the truth (satya) and the true meaning (bAatartha)’. 

Ibid., p. 227 & 11: “Bodhi is synonymous with emptiness (Sényaid). 
It is because emptiness is empty that bodhi is also empty. Because 
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bodhi is empty, all dharmas are empty. The Tathagata understands 
all dharmas according to this emptiness. It is not by reason of the 
emptiness that he understands the emptiness of dharmas; it is through 
knowledge of the single true principle (ekabhiitanaya) that he under- 
stands that the nature of dharmas is empty. Emptiness and Sedhi are 
not two distinct natures; and since there is no duality, it cannot 
be said: “This is Bodhi, that is emptiness (Sanyatay’. If there were 
duality, it could be said: “This is bodhi, that is emptiness”. But 
dharmas are without duality and without a mark of duality; without 
a name, without mark and without activity; absolutely inactive and 
without purpose (samuddacdra). Thus the emptiness in question avoids 
all belief (graia) and attachment (abhinivesa). In absolute truth 
(paramarthasatyena), no dharma exists (upalabhyate}: It is because 
they are empty of self-nature (svabhdvasinya) that they are called 
empty’. 

After a similar explanation, the Gayasirsa, T 464, p. 482 a@ 8, 
concludes: “The mark of bodhi transcends the triple world, goes 
beyond convention (samvrti) and the path of language (vyavahdramarga). 
It is by extinguishing all production that the thought of bodhi is 
produced. The production of bodhi is non-production’’. 


NOTE VII: GOTRA AND TATHAGATAGOTRA 
(Cf. Ch. VIL, § 2). 


Gotra ‘race, family”, implies certain mental tendencies, permanent 
or acquired, which enable someone to obtain Nirvana. Gotrabhi 
(Majjhima, III, p. 256,7; Anguttara, FV, p. 373,7; V, p. 23,7) is the 
name given to the man who will obtain the Arya state which assures 
him of Nirvana; agotraka is he who does not have this quality. 

In the Anguttara, V, p. 193-195, the Buddha places among the 
fourteen restricted points (avyaékrtavastu: cf. NAGARIUNA, Traité, 
p. 154-155) the question of knowing whether all beings will reach 
Nirvana. But all those who will reach it will do so by the Path: 
the town of existence has only one way out. However Nagasena 
answers the same question in the negative: na kho mahdrdja sabbe 
va labhanti nibbdnam (Milindapafiha, p. 69,/7; P. Demievitte, Les 
versions chinoises du Milindapaftha, p. 151). 

The early sources (Digha, III, p. 217) and the Abhidharma (Dham- 
masangani, p. 186; Koéa, II], p. 137) distinguish three categories 
(rd$i): 1. samyaktvaniyatarasi, those who have entered the Path and 
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will rapidly attain Nirvana; 2. mithydtvaniyatardasi, those who, having 
committed serious offences, will certainly go to bad destinies, and 
who, once having left these bad destinies, will pass into the third 
rasi; 3. aniyatarasi, those who do not come under either the first 
or second rasi, and can enter either. 

In the course of time and the formation of various Vehicles of 
salvation, the problem of gotra became more complicated: cf. Siitralam- 
kara, p. 10-11; Bodh. bhiimi, p. 3-11; Siddhi, p. 103, 115, 562. 

These sources distinguish: 1. prakrtistha gotra or “‘original”’, innate, 
without a beginning. possessed through the very nature of things 
(paramparagato ‘nadikéliko dharmatapratilabdhah); 2. samudanita gotra 
“acquired”’ through the previous practice of good roots (purvakusala- 
mulabhydsat pratilabdhah). 

The Siddhi, /.c., posits five categories of people: [-3. three niyata- 
gotra “‘of determined family”: Srivakagotra, Pratyekagotra and Tatha- 
gatagotra, They will inevitably attain Nirvana, the first through the 
Sravaka Vehicle, the second through the Pratyekabuddha Vehicle 
and the third through the Great Vehicle; 4. anfyatagoira ‘“‘of un- 
determined family’: they will certainly attain Nirvana, but they can 
enter either the Srivaka Vehicle or the Pratyekabuddha one and, 
from there, either before or after having acquired righteousness 
(samyaktva), pass into the Great Vehicle; 5. the agetraka “without 
family”, in whom are lacking, from the beginning and forever, the 
germs of Nirvana. These last are also called fechantika, in Tibetan 
hdod chen po, “‘people of great desires”. These are either those doomed 
through predestination, condemned to remain forever below in Samsara 
for want of the roots of Nirvana, or Bodhisattvas who for the welfare 
of beings, will never become Buddhas and will always remain in 
Samsara (Lankavatiara, p. 27,5; 65,17; Mahavyutpatti, No. 2210, 2223; 
Siddhi, Appendice, p. 724). 

It is implied (Bodh. bhimi, p. 4,/0-12) that the three Vehicles lead 
respectively to Sravakabodhi, Pratyekabodhi and Anuttara samyaksam- 
bodhib, that the first two only purify from the obstacle of the passions 
(kieSGvarana) while the third supresses both the obstacle: of the 
passions and the obstacle to knowledge (/fieydvarana). 

However, the question arises of knowing if the three Vehicles 
really do ensure Nirvana. 

1. The great scholars (Nagarjuna, Asanga) accept, it seems, that 
Nirvana can be reached through the three Vehicles. 

Upadeéa, T 1509, ch. 74, p. 581 c 24 sq.: Among people of the [first] 
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two Vehicles, when their minds are pure (andsrava), their passions 
{klesa) are exhausted (ksina): thus, for them, no more fruition, 
no more merit... Moreover, those of the two Vehicles achieve the 
bhitakoti: this is why they burn out all the qualities (guna). 

Ibidem, ch. 28, p. 266 c 3 sq.: The knowledge (igna) of a Bodhi- 
sattva and the knowledge of a Sravaka are but one and the same 
knowledge. But the latter has no upaya, is not adorned with the 
mahdapranidhana, does not possess either mahamaitri or mahakaruna, 
does not seek all the buddhaguna, does not seek the sarvakdrajfiana 
so as to know all dharmas. He is averse only to jati, jard, marana and 
severs the bonds of thirst (trsndbandhana). He goes directly to Nirvana: 
that is the difference. 

Sitradlamkara, p. 68,45: Asanga submits the theory of the oneness 
of the Vehicles, identical on several points, particularly when concerned 
with the element of the Law (dharmadhdtu), impersonality (nairdtmya) 
and deliverance (vimukti), i.e. Nirvana. 

Samgraha, p. 256, in the notes: “For the Srivakas, etc., who 
dwell in the nirupadhiSesanirvanadhatu, the body (kaya) and knowledge 
(Gidna) are extinguished like the flame of a lamp that goes out. 
Conversely, when Bodhisattvas have become Buddhas, the Law-body 
(dharmakaya) which they achieved (sa@ksatkria) goes right on to the 
end of the round of rebirth (samsdrakoteh) without undergoing 
extinction”. Here the author is showing the superiority of the 
apratisthitanirvana of a Buddha over the mirupadhisesanirvana of a 
Sravaka. This implicitly admits that the Sravaka Vehicle does indeed 
lead to Nirvana. 

Ibidem, p. 326 in the notes: “The three Vehicles, in that they 
deliver from the obstacle of the passions (k/esdvaranavimukti), are 
identical. Also the Bhagavat has said: Between deliverance and 
deliverance, there is no difference”. 

Buddhabhimisastra of Bandhuprabha, T 1530, ch. 5, p. 312 5 2-4: 
“People of determined family (niyatagotra) obtain Release (nihsarana) 
by relying on their own Vehicle. The aniyatagotra obtain Release, 
some by relying on the Great Vehicle, others by relying on the other 
Vehicles. Here by Release (nihsarana) we mean Nirvana”. 

The Siddhi, p. 671-672, asserts that the Aésaiksas of the Small and 
Great Vehicles possess the sopadhisesa and nirupadhisesa Nirvana. 

2. However several Mahayanasttras are diametrically opposed to 
this. According to them, the Sravakas and Pratyekabuddhas are 
mistaken in thinking they have attained Nirvana: in fact they are far 
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from it. There is only one efficacious Vehicle: that of the Buddhas 
and Bodhisattvas, also caJled Great Vehicle. The Vehicles of the 
Sravakas and Pratyekabuddhas have been taught intentionally (sarn- 
dhdya) so as to ripen beings. These, at a certain moment, will abandon 
their provisional Vehicle to enter the true Vehicle. 

So therefore the term ekaydna can cover very different conceptions: 
for the scholars quoted above, there is a single Vehicle because the 
three Vehicles culminate in the same deliverance (virmukti), Nirvana; 
for the Mahaydnasitras from which we will quote extracts, there is 
asingle Vehicle because only the third, the Great Vehicle, is efficacious. 

Ratnakita, T 310, ch. 119, p. 675 a 27: “Arhats and Pratyekabuddhas 
still have the remains of birth dharmas, they have not practised [to 
the end] the religious life (6rahmacarya), they have not done what 
they had to do (akrtam karaniyam), what they had to cut off 
(prahatavya) has not reached completion; they are far from Nirvana. 
And why? Only Tathagatas, holy ones, fully and perfectly enlightened, 
achieve (saksatkurvanti) Nirvana, are endowed with all the immense 
and inconceivable virtues (apramdndcintyaguna); that which they 
had to cut off has been completely cut off; they are absolutely pure; 
they are esteemed by all beings; they have gone beyond the [first] 
two Vehicles and the realm (visaya) of the Bodhisattvas. But for 

- Arhats, it is not so, To say that they obtain Nirvana is skill in means 
(updya) on the part of the Buddha. That is why Arhats are far from 
Nirvana. : 

Ibidem, ch. 119, p. 676 b 6: Sravakas and Pratyekabuddhas all 
enter the Great Vehicle, and this Great Vehicle is the Vehicle of the 
Buddhas. That is why the three Vehicles are a single Vehicle (ekaydna). 
To achieve the single Vehicle is to obtain anuttara samyaksambodhih; 
and anuttard samyaksambodhifi is Nirvana. Nirvana is the pure 
Law-body (visuddhadharmakaya) of the Tathagatas. That which achieves 
this Law-body is the single Vehicle. There is no separate Tathagata, 
or separate Law-body: it is said that the Tathagata is the Law-body. 
That which achieves the- definitive Law-body (atyantadharmakdya) 
is the definitive Single Vehicle (atyantaikayana). The definitive single 
Vehicle is the cutting off of the series (samitanoccheda). ; 

Saddharmapund., references above, VI, § 11, note 32. — In the same 
text, p. 210,/-4, five hundred Arhats themselves admit that they 
do not possess Nirvana: atyayam yayam bhagavan desSayamo yair 
asmabhir bhagavann evam satatasamitam cittam paribhdvitam idam asma- 
kam parinirvanam porinirvrid vayam iti yathapidam bhagavann avyakia 
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akusala avidhijfiah. tat kasya hetoh. yair namasmabhir bhagavams tatha- 
gatajfiane ‘bhisamboddhavya evamriipena paritiena jndnena paritesam 
gaiah sma: “We confess our fault, O Blessed One, we ceaselessly 
nourished the thought that this was our Nirvana and that we had 
reached complete Nirvana; it is, O Blessed One, that we are not 
informed, we are not skilled, we are not instructed as we should be. 
And why? It is that when we should have reached the enlightenment 
of the Buddhas in the knowledge of the Tathagata, we contented 
ourselves with this limited knowledge of ours’’. 

3. Vimalakirti takes all these considerations to their furthest ex- 
tremes : 

a. The distinction between the gotra of the Srdvakas and the 
Tathagatagotra does not hold true, for “there is neither Bodhisattva 
mind nor Sravaka mind” (VIII, § 5), and as for bodhi, ‘‘no-one 
can draw near or away from it” (II, § 52). 

&. There is neither a right or wrong Path to Nirvana (VIII, § 30), 
nor any Vehicle to traverse it, for “bodhi is already acquired by .all 
beings and there is not a single being who is not already in Parinirvana” 
(IT, § 51). 

c. Equally empty, Samsara and Nirvana are the same (IV, § 12; 
VIII, § 13 and 29). 

d. In consequence, it is in Samsara that Nirvana should be sought. 
The holy one (arya), certain of the supreme Good (avakrdntaniyama), 
and who has seen the truths (¢rsfasatya) “‘is not capable of producing 
anuttarasamyaksambodhi” (VII, § 3). 

Thus, then, ‘‘the Tathdgatagotra is the family of the sixty-two 
kinds of false views (drstigata), of all the passions (k/esa) and of all 
the bad dharmas [that prevail in Samsara]’’ (VII, § 2). 


NOTE VIII: PERFUMED AMRTA AND THE SACRED MEAL 
(CL. Ch. IX, §1, n. 2). 


The title of Chapter [X in Tibetan is Spru/ pas zal zas blans pa, 
“Obtaining of food by the imaginary (bodhisattva)”” (nirmitena bhoja- 
nadanam). This food, in Ch. IX, §11, is designated as ambrosia 
(Sanskrit amrta, Tibetan bdud-rtsi, Chinese kan-lu # # ). 

In Sanskrit, amria, taken substantively, has two main meanings: 
1. immortality, 2. ambrosia (food or potion of immortality, antidote). 

Buddhist texts use it principally in the first meaning and make 
it a synonym of Nirvana. For the benefit of beings, the Buddha 
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opened the doors to immortality (apdrut@ tesam amatassa dvdrd: 
Vinaya, I, p. 7,4; Digha, II, p. 39,2/; 217,/5; Majjhima, I, p. 169,24; 
Samyutta, I, p. 138,22) and whosoever is his disciple seeks the 
Immortal, Nirvana (amatam nibbanam pariyesati: Anguttara, II, p. 247, 
33; Apadana, I, p. 23,27; Mahaniddesa, I, p. 20,10 etc.). 

Texts which use amrta in the sense of ambrosia are much rarer: 
the Jatakamiila, p. 221,6, speaks of a shower of ambrosia (amriavarsa), 
and the Milindapafiha, of the ambrosia with which the Blessed One 
sprinkled the world (amatena lokam abhisiici Bhagavad: Milinda, 
p. 335,29) and the ambrosial remedy (amatosadha: p. 247,22) which 
calms the diseases of the passions; it compares (p. 319,9) this 
immortality-remedy (agado amatam) to immortality-Nirvana (nibbanam 
amatam). 

It is not only a sacred food, but a feast of immortality that the 
Vimalakirtinirdesa is implying here. It is therefore introducing a new 
element into Buddhism for which the significance and, if possible, 
the origin, must be sought. 


In his fine book, Le Festin d’Immortalité, Paris, 1924, Mr Georges 
DumeziL has studied the Hindu cycle of Amrta in its relationship 
to other similar cycles. He summarizes (p. 292) the Hindu cycle in the 
following way: . 

I. — The Devas fear death. They deliberate over methods of 
preparing the food of immortality, a@mrta, On Visnu’s advice, they 
decide to churn the ocean in its “‘vessel’. They make an alliance 
with the Asuras over this. 

Winning of implements: the Devas, among other things, go to ask 
the Lord of the waters to lend the ocean for the undertaking. 

They churn the ocean. The amria appears, as well as various 
other divine beings (Laksmi...). A fish, born of the excessive churning, 
threatens the world; it is swallowed by Siva. 

Il. — The Asuras have made off with the amrta, and atso claim 
possession of the goddess Laksmi. 

Visnu-Nadrayana assumes the form of Laksmi and, followed by 
Nara also disguised as a woman, goes to the Asuras. The latter, 
maddened by love, give the amrta to the fake goddess who takes it 
back to the Devas. 
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IE. — The assembled Devas drink the amrta. The Asura R&hu 
surreptitiously joins them. He is denounced and decapitated by Visnu. 
As he falls he shatters the earth. 

IV. — All-round conflict. The Asuras, defeated mainly by Visnu, 
are cast into the waters or under the earth. The Devas keep the 
amrta for good. 

Mr Dumeézil compares the Hindu cycle with many other Indo- 
european legends, expecially that of the Greek cycle of ambrosia 
and the Oceanides Ambrosia, and the Beotian cycle of Prometheus 
and the Pithos of Immortality. 


«x 
* * 


It does not seem that the sacred banquet instigated by Vimilakirti 
has much in common with the Hindu cycle of the feast of immortality. 
Conversely, it lends itself to some comparisons with the accounts of 
meals and miracles contained in the Buddhist scriptures. 

The amrta as conceived in the Vimalakirtinirdesa requires certain 
remarks : 

1, The amrta comes from above. —- It does not come from the 
depth of the ocean, but is the ordinary food of the Buddha Sugandha- 
kiita and his great Bodhisattvas who inhabit the Sarvagandhasugandha 
universe, made only of perfume: the midday meal, taken by both 
that Buddha and those Bodhisattvas, served by one (or several) 
cupbearer by the name of Gandhavyihahara, consists of perfumed 
food (IX, § 2). 

The Sarvagandhasugandha universe is situated on the borders of 
the zenith (irdhva dis), opposite the Sahaloka, our own world, 
localised in the nadir. When food normally consumed in the Sarva- 
gandhasugandha universe descends exceptionally to the Sahdloka, 
it would seem like manna descended from heaven to give life to 
the world. 

2. The amrta is humbly pleaded for and generously zranted. — It is 
not concocted through a great deal of resources, as in the Hindu 
cycle, or won by force or ruse.- Vimalakirti creates, by transforma- 
tion, a bodhisattva and sends him to the Buddha Sugandhakita. 
Putting it in the most refined forms of ancient Indian courtesy, 
the imaginary bodhisattva pleads, in Vimalakirti’s name, for some 
remains of the perfumed food consumed in the Sarvagandhasugandha 
universe. It will actuate Buddha deeds (Suddhakarya) in the Saha 
universe and convert beings animated by base aspirations (IX, § 4-5). 
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The food thus requested is granted no less amiably. The Buddha 
Sugandhakita personally pours some crumbs of his meal into a vessel, 
or more precisely a begging bowl (patra) and gives it to the imaginary 
bodhisattva (IX, § 8, at the beginning). 

The text reproduces the courtesies exchanged on this occasion in 
full quite intentionally. Vimalakirti must know of the divine gift 
and ask for it in order for it to be granted. 

Note should be taken of the role of intermediary played by the 
bodhisattva who acts as go-between for the Sahaloka and the world 
above. Created (nirmita) and protected (adhisthita) by Vimalakirti, 
he speaks and acts ai the will of the latter and is a real substitute 
for him. Regarding this, sce Kosa, VII, p. 118-120. 

3. The unworthy guests. —- The amrita is pleaded for and granted 
“so that beings with base aspirations (hinddhimuktika) would be 
animated by noble aspirations” (IX, § 4). In all the accounts of sacred 
meals, unworthy guests appear, even thieves and traitors. In the 
Hindu cycle, the Asuras make off with the amrta, and the asura 
Rahu surreptitiously joins the devas so as to partake of it. Certain 
versions of the Mahaparinirvanasitra have it that during the meal 
at the home of the blacksmith Cunda a bad monk stole a cup made 
of precious metal by hiding it in his armpit (lohakarotakam kaksend- 
pahrtavan) but that, through the all-powerful will of the Buddha, 
the Master and Cunda were alone in seeing the theft. See Sanskrit 
Mahfaparinirvana, p. 258; Dirgha, T 1, ch. 3, p. 18 6 7-8; T 5, 
ch. 1, p. 167 ¢ 17-19; T 6, ch. 1, p. 183 5 5-6; Vin. of the Milasarv., 
T 1451, ch. 37, p. 390 6 19-20; Suttanipata Comm., I, p. 159: 
texts analysed and translated by E. Wacpscumiot, Beitrdge zur 
Textgeschichte des Mahaparinirvanasiutra, Nachrichten v. d. Gesellschaft 
der Wissenschaften zu Géttingen, 1939, p. 63-94. 

No thief intervenes in Vimalakirti’s feast of immortality, but there 
is the matter on several occasions of guests animated by base or 
self-interested aspirations. 

The great Sariputra is the first to be caught (IX, § 1). After having 
endured a whole morningful of interminable worthy discussions, 
this thought comes to him: “It is midday and these great Bodhisattvas 
are still not getting up. So when are we going to eat?” A prosaic 
anxiety but perfectly justifiable. After midday Buddhists are required 
to fast. The meeting would have had to be brought to an immediate 
close so that the hungry listeners could reach Vaiésali as fast as 
possible and obtain victuals in a town five li from Vimalakirti’s 
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house. To send them back fasting would be to imperil them to 
falling through weakness on the wayside. 

Vimalakirti, reading Sariputra’s gluttonous thought, said to him: 
“Sriputra, you should not listen to the Law with purely material 
Preoccupations, However, wait a moment and you will eat such food 
as has never yet been tasted”. This was to remind him that man does 
not live by bread alone and to apprise him of a new food which his 
forefathers had never eaten before. 

A little later, Vimalakirti is preparing to distribute the sacred food 
contained im a single vessel to the great assembly, It is then that some 
disciples — Hsijan-tsang details: some base disciples — had the 
following thought: “This food is very sparse; how will it be enough 
for such a great assembly?” (IX, § 12). They immediately draw the 
teply from the imaginary bedhisattva: “Do not identify your small 
wisdom and your small merits with the immense wisdom and immense 
merits of the Buddha. The water of the four great oceans would be 
dried up before this food with its sweet perfume has undergone the 
slightest diminution. Even if all the beings inhabiting immense 
universes, for a kalpa or a hundred kalpas, swallowed this food by 
taking mouthfuls as big as Mount Sumeru, this food would not 
diminish” (IX, §12). And in fact, “the whole assembly is satiated 
by this food, and the food is in no way exhausted’”’ (IX, § 13). 

The theme of the horn of plenty ts universal and Buddhist legend 
is familiar with at least one case of multiplication of the loaves. 
It is narrated, in identica] terms, by the Commentaries on the Dhamma- 
pada, I, p. 373, and the Jatakas, I, p. 348: The wife of the Sresthin 
Maccharikosiya placed a cake (piiva) in the Tathagata’s bowl. The 
Master took as much of it as he needed to sustain himself, and the 
five hundred monks also took as much as they needed to sustain 
themselves. The Sresthin then proceeded to distribute milk, ghee, 
honey, sugar, etc. The Master and the five hundred monks finished 
their meal; the Sresthin and his wife ate as much as they wanted. 
Nonetheless, the cakes did no undergo any diminution (piivanam 
pariyosdnam eva na parifayati) And even when they had been 
distributed to the monks of the whole monastery and to the beggars, 
the cakes that remained did not lessen (pariyanto na pafifiayat’ eva). 
“‘Master, they said to the Buddha, the cakes are not diminishing 
(parikkhayam na gacchantiY’ The Master replied: “Cast them into 
the store-room, near the Jetavana gate’’. 

4. The amrpta is not the result of a transformation. A new food, 


312 APPENDIX, NOTE VIII 


susceptible to being multiplied for eternity without ever being ex- 
hausted, could well be a magical creation. Whoever possesses the 
great psychic powers (naharddhi: cf. Bodh. bhimi, p. 58-63 ; Samgraha, 
p. 221-222) can perform transformations (anyathibhdvakarana). Through 
adhimukti, that is, an intense mental application, a superior act of 
will, he changes the great elements {earth, water, fire, wind) from 
one into the other, colour-figure (riéipa-samsthana) into sound (sabda), 
etc. 

Buddhist folklore contains accounts of the altering of food. According 
to the Atthasalini, p. 419, and the Visuddhimagga, ed. Warren, 
Pp. 363, a lodging house located in the Vindhya mountains, the 
Vattaniya senasana, was the setting for a daily miracle. Seeing the 
monks eating their food dry, the venerable Assagutta formed the 
wish that henceforth they should have curds at their disposal. His 
wish was granted: every day, the waters of the pool which supplied 
the monastery were transformed at meal-time into curds, then, once 
the meal was over, went back to being water. 

The amrta granted by the Buddha Sugandhakita and distributed 
by Vimalakirti is obviously not food of this kind. 

5. The amrta is a sacred essence, both food and a remedy for the 
passions, which simultaneously exerts material and spiritual effects. 
—— It is indeed a sacred essence, given by the Buddha, “‘perfumed” 
(parivasita) or “instituted” (prabhavita) by Great Compassion (IX, 
§ 11) and springing from the five Supernatural Elements (/okettara- 
skandha) which ensure deliverance (vimukti), salvation (IX, § 12). 

It is also a “great king of medicaments” (¢nahabhaisajyaraja: cf. &, 
§ 7), a pharmakon of immortality. However it is not used in the war 
against the Giants, as the Greeks would have it (cf. G. Dumézin, op. cit., 
p. 89, 110, 112, 229): it is an antidote for the passions. “As long as 
the poisons of all the passions are not eliminated, this food is not 
digested : it is only after that it is digested” (X, § 7). Hence Vimalakirti’s 
advice: “Do not eat it with ignoble or base sentiments, for were you 
to eat it thus, you would not be able to digest it’ (IX, §11). Each 
must put himself to the test for to partake of it without discernment 
is to partake of one’s own condemnation. 

The amrta we are concerned with is a true food (bhojana) which 
produces both material and spiritual effects. 

a. “The strength of this food remains in the body for seven days 
and seven nights. After that time, it will gradually be digested. Even 
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though it may be a long time before it is digested, it will not do any 
harm” (X, § 5). 

6. All those who have eaten it give off a perfume through all 
their pores, and this perfume persists as long as this food is not 
digested, i.e. seven days and seven nights (LX, § 13; X, § 4-5). 

c. ‘‘Those who had eaten this food, felt descending into their bodies 
a happiness (suzkha) equal to that of the Bodhisattvas who live in 
the Sarvasukhamandita universe “Adorned with every happiness” 
(IX, § 13). 

d. Finally and most importantly, at the end of seven days and 
seven nights, when the food is digested, each has advanced a degree 
on his own particular path. This is explained at length in Ch. X, § 6, 
although there is some disagreement in the versions. Going by the 
Sanskrit original quoted in the Siksdsamuccaya, p. 270, the Sravakas 
who have not yet entered the absolute certainty concerning the 
obtainment of Nirvana become avakrdntaniyama, that is, Aryas (holy 
ones). As for the Bodhisattvas who have not yet produced the thought 
of enlightenment, they produce it and thus enter the first bAteni; 
those who have already produced it acquire the certainty concerning 
the non-arising of dharmas (aiwtpattikadharmaksdnti) and thus come 
to the exghth dbhinni. 


1 
* * 


Apart from the spiritual effects, the amrfa as itt is. presented in 
the Vimalakirti is not unrelated to the nutritive essence (Sanskrit, 
ojas; Hybrid Sanskrit, aja or ofa; Pali, ofa) which is mentioned in 
the old Buddhist texts. The gods can insert it directly into the pores 
of the skin of their favourites or add it to their food. Its high nutritional 
value makes it particularly indigestible; that is why only the holy 
ones can tolerate it, and the remains of food thus fortified have to be 
carefully buried. 

While he was practising the austerities on the banks of the 
Nairafijana, Sakyamuni one day contemplated abstaining completely 
from food. The gods approached him and said to him: Sir, beware 
of abstaining from all food; however if you must, we will introduce 
the divine nutritive essence into the pores of your skin, and you will 
be sustained by it (cf. Majjhima, I, p. 245, 8-72: ma kho tvam marisa 
sabbaso ahdarupacchedaya patipajji, sace kho tvam marisa sabbaso 
aharupacchedaya patipajjissasi tassa te mayam dibbam ojam lomakipehi 
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ajjhoharissama, tayd tvamt ydpessasiti, — Mahiavastu, II, p. 131,2-3: 
vayan te romakipavivarantaresu divyam ojam adhyoharisyamah). How- 
ever the future Buddha indignantly refused to submit to such a hoax. 

Nonetheless, according to the Pali tradition, but not the Sanskrit, 
the gods twice introduced the nutritive essence into the Buddha’s 
food: during the last meal, with Sujata, before Bodhi, and during 
the last meal, at the home of the blacksmith Cunda, before Nirvana. 
This is asserted by the Nidanakatha, Jataka, I, p. 68,30-32: ajfifiesu 
hi kdlesu devata kabale kabale ojam pakkhipanti, sambodhidivase ca 
pana parinibbanadivase ca ukkhaliyam yeva pakkhipanti. 

We know that Cunda served the Buddha with s#karamaddava (Digha, 
Il, p. 127,5). The early exegetists hesitate over the nature of this dish: 
fresh meat, both tender and fat, of a piglet or ass, neither too young 
nor too old (diitarunassa ndtijinnassa ekajetthakasitkarassa mudusi- 
niddham pavaitamamsam)), or soft boiled rice, cooked with a sauce 
extracted from the five products of the cow (muduodanam pafica- 
gorasayusapacanavidhanam), or bamboo shoots crushed by pigs (sukarehi 
madditavamsakaliro), ot again mushrooms growing in a spot trampled 
by pigs (siikarehi madditapadese jatam ahicchattakam), or finally an 
elixir of life (rasdyana). Cf. Buddhaghosa in the Digha Comm., Fi, 
p. 568 and the note; Dhammapala, Udaina Comm., p. 399-400. 

After having eaten this food, the Buddha fell seriously ill, but he 
formally forbade the least reproach to be addressed to Cunda. If this 
food was so indigestible, it was because, according to certain sources 
(Digha Comm., II, p. 568,/6-77), “the deities had added to it the 
nutritive essence which is found in the four great continents surrounded 
by two thousands islands” (fattha pana dvisahassadipaparivaresu catiisu 
mahadipesu devata ojam pakkhipimsu). This is doubtless why, according 
to the Digha, II, p. 127, the Buddha asks Cunda not to serve this 
food to his monks and to bury the remains in a hole, no-one but 
the Tathagata being capable of digesting it. 

The sacred food served by Vimalakirti is not so redoubtable: as 
long as it is taken with good intentions, it is digested at the end 
of seven days. This is a refined conception of -the sacred meal that 
Buddhism was not alone in imagining. 
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Abbreviations : B. = Buddha(s); 
Bs. = Bodhisattva(s); 


abhijfid the five or six super-knowledges 
Lv 2 28 40 66 67 & n. 97 114 130 140 
187 172 181 231 235 265; abhijfianabhi- 
Jjhata universally known 2 

Abhirati, Aksobhya’s universe cv 243-9; 
introduced into the Sahaloka 246-8 

abkisambodhi supreme or complete en- 
lightenment: devoid of base and in- 
accessible 171-2 

abhisamdhi mental reservation 174 

abjnseka royal unction 3; (comparison) 149 

abhitaparikalpa false imagination 159-60 

Gcaryamusti ‘“Master’s fist”, refusal to 
teach 157 230 

Acintyavimoksa sub-title of the Vkn Liv- 
Lv; and of the Avaiamsaka LVLXXXVI 

aciniyavimoksa inconceivable liberation of 
the Bs, 141-50 

action(s), contradictory, of the Bs. 29-32 
94-5 55-8 128-33 173-6 234-6 

ada@na and anada@na grasping and rejection 
19] 

@darsajfia@na mitror-like knowledge, XXXVI 
D8 n. 

adarsamandale pratihimbam reflection in a 
mirror 73 153 

adhimukti aspiration, confidence 38 41 103 
104 251: Aivddfamukrika and wdaradhi- 
mukiika animated by base and noble 
aspirations 207 208 

adhisthanea supernatural supportive power 
2 116 170 206 21.1 231 235 258 263 271 

adiyvdlambana (p’an-yiian: yiian-li) object 
of perception 92 124 

adhyaropa, see drepa 

adhyasaya high resolve civ 3 16 21 68 96 
109 156 170 235 264 284-6 

adhyesana, amimodand and sddiukdra in- 
vitation, congratulation and praise to the 
B_ 232 

adik armika beginnet Bs. 140 269-70 


Vim. = Vimalakirti; 
Vkn = Vimalakirtinirdesa. 

advaya non-duality LXVIU-LXIx 91 188- 
203 

agada panacea 223 

agati roundabout ways of the Bs. 173-6; 
see actions, contradictory 

@ghdtavastu nine causes of irritation 177 & 
i 

Ajita KeSakambala, sectarian master 57 

akalpand avikalpand absence of imagining 
and mental construction: same as pure 
nature 73 

Akanistha(s), gods located at the summit 
of the rapadhatu world of form 247 & n. 

akasahija seed(s) (not germinating) in space 
(comparison) 178 

Gkdse mdpeyitum to build in empty space 
(comparison) 15-16 

aksana and ksana unfavourable and fa- 
vourable conditions for birth 20 & n. 
57 79 

aksara, svera and vijnapti syllables, sounds 
and conceptions: are worthless 203 

Aksayamati, Bs. 197 & n. 

Aksavapradipa text Lxxxvi 105 & n. 

aksayvapradipa inexhaustible lamp (com- 
parison) 105 

Aksobhya, B. cv 168 & n. 243-9 & n. 

Aksobhyatathagatasya vyiihah text LXxv 
243 

Qlanbana and w#irafambana object and 
absence of object: do not constitute 
duality 200 

aiava illusionary resting place consisting of 
the five objects of desire XXXV-XXXVI 
48 137 & n. 233 242 263 

Glayavijidna store consciousness XXXVI 
137 

alms round, how to perform it 51-3 

amalakaphaia myrobatan (comparison) 67 
&n. 


Gnusa and dharmacontrast between material 
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goeds and Buddhist doctrine: amisadana 
and dharmaddna material gift and gilt 
of the Law 270: amisapija and dharma- 
puja homage through material objects 
and homage to the Law 255 256 n. 
258-63 267; dmisayajfa and dharmayajfia 
materia] offering and offering of the 
Law 107 & n. 

Amiltabha, B. 168 

Amrapalivana, vihara in Vaisali c-ci | 
& n.; enlarged and illuminated 2]9 

amrta immortality (= Nirvana) 10 307-8; 
amrta ainbrosia 3 24 182 212-3 295 307, 
perfumed amrta and sacred meal 211-3 
307-14 

anabhisamskara inaction 130 199 232 & 
n. 260 

andcchedyapratibhana invincible eloquence 
2&n. 114 265 

anddana, see dddna 

anagama and anirgama without arrival or 
departure 116 n. 

Ananda, assistant of the B. 79-81 & n.: 
in search of milk 80-2; challenged by 
Vim. 81-4; questions the B. on the 
enlarging and iJlumination of the Amra- 
palivana 219; on the origin, duration 
and nature of the perfumed food 221-3; 
renounces his superiority over others 
228, is entrusted with Vkn and establishes 
its title 272-3; Ananda and Vim, in other 
texts LXXXII CV CVITE CIX 

Anantagunaratnavyiiha, universe 24 

dnantarya the five acts of immediale 
fruition: same as deliverance 55 & n. 
292: preferable to the complete deli- 
verance of the Arhats 179 

andsrava, see samata 

andtman, s€€ anitva, adiman 

Aniksiptadhura, Bs. 5 & n. 

Animisa, Bs. 191 

Gnimitta, sec simyata and vimoksamukha 

anirgama, see anagama 

Aniruddha, disciple: brief biography 65-6 
& n.; visiled by Mahabrahma 66-7; 
questioned by Vim. on his divine eye 
67-8 

anitya, duhkha, (Stiya), andtman, santa, 
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impermanent, painful, [empty], imper- 
sonal, calm 63 & n. 64-5 120 J27 148 
232 260 < anitvant darsayati demonstrating 
impermanence 183 

anta extreme: antagrahadrsz belief in the 
extremes consisting of the views on 
existence and non-existence 57 & n.; 
- ania period of time : piirva- and aparanta 
prior and posterior time 238 

antariksanirghosa voice from the sky 84 & 
n. 102 258 

anulomikt ksanti, see ksdnti 

anumodand, see adhyesand 

arunava and pratigha allection and aversion 
97 127 156 

anuparvi katha gradual oral teachings for 
the use of the laity 46 n. 

anuSaya (kiesdnusaya) residual tendencies 
of the passions 127 129 

anusmarti the six contemplations 109 & n. 
130 

anutpada non-arising (of dharmas) Lxiv- 
LX¥ 130 n. 132 & n. 287-9 

anutpatiikadharmaksanti, see ksauti 

anyatirthika, see sects, non-Buddhist 

Gpanti fault 71-3 192 n. 215: dpattpana- 
pattyanadhydpartitam upa@ddya being 
based on the non-existence of a fault and 
its opposite 294 

apavada, see dropa 

Apramiana, universe cv 

apramana (apramdnacitta) oc brahmavildara 
four infinite states (maitri, karund. 
muditd, upeksa) 13 & n. 40 96-7 107-8 
130 & n. 155-8 232 

apranihita, see Sanyata and vimoksamukha 

apraptaphata he who has not obtained the 
fruit of the religious life 56 

Apratihatanetra, Bs. 198 

apratisthdna absence of basis or of first 
principle Lxxu 158-60 171 

apratisthitanirvdna, see nirvana 

arana: method of soothing teaching 54 n.; 
power lo prevent others from producing 
passion 54 n. 57; aranddharma, uncon- 
flicting dharmas 109; arandsamddhi of 
Subhali 54 n. 

Gropa (adhyaropa, samdropa) uncalled-for 
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affirmation 48 & n. 73 90 & n. 190 
191, samdropa and apavada uncalled-for 
affirmation and unjustified negation 48 
191 

arya, see prthagjana 

Aryadeva, Madhyamika scholar Lx XCII- 
XCVI 

aryadhana the seven noble riches 182 n. 

aryanam tisnimbhavah silence of the holy 
ones 203 n. 

Asamadarsgana, Bs. 4 5 

asamskrta, see samskria 

Asanga, Yogacara scholar LXxXVIIT 

asdre saropadanam taking for substantial 
that which is not 101 & n. 108 

asaya (kalyanasaya) good intentions or 
tesolve 3 16 17 21 60 61 95 96 n. 235 
286 

dsivisa the (four} poisonous snakes (com- 
parison) 37 103 

ASivisopamasittra text Lxxxm 38 111 an. 

Asoka, universe 6 

a@sravaksayajnana knowledge of the de- 
struction of the impurities (knowledge 
particular to the arhat) 103 & n. 

Gsrayaparavytti reversal of thesupport 169 n. 

G@srayaparivrtti change of sex 169 n. 

Assagutta, Thera 312 

Astamahdsthanacaityastotra: the ratnastii- 
pa of Vim, meationed in certain versions 
CIX-CX 

asva and hastin horse(s) and elephant(s): 
tamed by the goad (comparison) 2f5 

asvakhajurka unruly horse (comparison) 
214 & n. 215 & n. 

ASvaghosa, poet: date of xciv-xcvI: 
conversion of 203 n. 

@iman and andgiman self and non-self: do 
not constitute duality 65 194 200 n. 

@tman and Gtemiva | and mine 189; atma- 
graha and a&imivagraha belief in me and 
mine 47 122 261 

adtmasamyfid and dharmasamyfia notion of 
self and notioa of things 122 

avaivartika irreversible: Bs. 60 n. 61 141 
222 265; bhimi 85 265; dharmacakra 
3 167 259 
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Avalokitesvara, Bs. 5 

Avatamsaka, possible 
LXXXVI-LXXX VII 

avaiara aggression: avatdram dadati giving 
a hold 185; avatdram labhate having a 
hald 161 & n.; avatarapreksin avatdra- 
gavesin 272 & n. 

avenikadharma exclusive attributes: of the 
B. 4 13 40 & n. 98 180; of the Bs. 
LVI-LIx : 

avetyaprasada (utter) faith of understanding 
3 58 n. 103 

avidya ignorance 173 174 177 194 273 

avikaipana, see akalpand 

adyaiana six internal and six external bases 
of consciousness 91 177; see also caksus, 
Sroira etc. 

ayuhoniryuhavigata beyond grasping and 
rejection 92 109 137 


source of Vkn 


bahusruta erudition 97 109 228 

bafa: the five powers of the Bs. 20 131 
132 n.; the ten powers of the B. 4 13 
40 & n. 98 132 180 

bandana and mukti bondage and deli- 
verance 126-7; dandhana and moksa 
bondage and liberation 192 & n.; baddha 
and nwkia bound and liberated 201 

Bhadracinta or Sucinta, Vim.'s son cv 
cvill 

Bhadrajyotis, Bs. 190 

bhadrakaipa auspicious period 266 & n. 

bhaisajya medicine: bhaisajyardja healing 
king 4; dharmabha:sajya medicine of the 
Law 4 236; the Ahafsajya called Sarasa 
(var. Surasa) and Agada 222-3 & n.; 
Bs. who turn themselves inta medi- 
caments 184 

Bhaisajyaraja. B. 256-7 & n. 

Bhavandkrama 1 and [I quote Vkn cxiv 
{26 n. 

Shojana food: spirit in which it should be 
eaten 55-8: sacred food, see amrta 

bhini Bs. stages. The bhai system is 
largely passed over in silence by Vkn and 
the oldest versions of the Prajidparamila 
XCVII 
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bhatakori limit of reality Lxxit 47 91 239 
241 

bhitapratyaveksé correct motive 97 

bodhienlightenment : bedhi of the Sravakas, 
Pratyekabuddhas and Buddhas 300-1; 
purely negative concept 90-3 301-3; 
anutiara samyaksambodhih already ac- 
quired by all beings 89 

bedhicitta thought of enlightenment: and 
the young monks 60-1; bodhicittoipdda 
production of the thought of enlighten- 
ment crv 16 & n. 17 25 26 41 53 68 
7479 99 102 111 182 133 150 166 177 
179 218 222 244 n. 248 268 284-5 343; 
constitutes the true leaving of the world 
(pravrajya) and ordination (wpasampada) 
79 

bodhimanda seat of enlightenment 94-9 & 
n. 253 260 

bodhipaksya ot hodhipaksikadharma the 
thirty-seven auailiiaries of enlightenment 
20 & n. 40 44 97 104 11) 259 

bodhisattva(s) : qualities of 2-4; the fifty-six 
Bs. present in the Vkn assembly 4-5; 
how they console the sick and comfort 
themselves 120-6; of what their bondage 
(bandhana) and deliverance  (smukti) 
consist 126; how they blend wisdom 
(prajfa) with skillful means (upaya) 126- 
8; thirty-five aspects of their domain 
(gocara) 128-33; capable of transforming 
their bodies at will 140; inconceivable 
liberation (acintyavimoksa) of 141-8; 
tempter” Bs. 150-2; how they reconcile 
nairaunya and the apramdna 155-8; 
“roundabout ways” of 173-6; proso- 
popoeia of the Bs, 180-2; various con- 
ditions assumed by Bs. in order to benefit 
beings 183-7; the opinion of thirty-three 
Bs, on non-duality (advaya) 188-203; 
superiority of Bs. over Srivakas 228; 
but identity of the bodhisattvacitta and 
Srévakacitta 190-1; qualities particular 
to the Bs. of the Sahaloka 216-7; the 
Bs. of the Sarvagandhasugandha uni- 
verse 205 208-10 217 228-9 236-7; they 
are inferior to the Bs. of the Sahaloka 
216; irreversible (avaivartika) Bs. 60 n. 
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61 141 222 265; beginner (adikarmika) 
Bs. and veteran (ciracarita) Bs. 268-70 

dodhisattvapitaka basket of the Bs. 259 & n. 

bodhivrisa tree of enlightenment 225 & n.; 
of Aksobhya 246 

Brahma, see Mahabrahma 

Brahmajala, Bs. 5 

brahmavihdara, see apramana 

buddha (tathadgata): body {kdya) of 38-41 
81 83 224 227 228 242; various epithets 
227-8 256; sameness and inconceivablity 
of the B. 227-8; praise of the B. by 
Ratndkara 9-14; buddha- or tathagata- 
gotra 52 176-9 234 303-7; great com- 
passion 166 212; inexistence of the B. 
238-42; fictitious illnesses 81-4; various 
deeds in the buddhaksetras 209 223-6; 
instruction by a single sound 11-13-& n. 
225; the B.'s instruction in the Sar- 
vagandhasugandha universe 213; in the 
Sahdloka 213-6; rarity of the B.s" ap- 
pearance 78-9 & n.; the twelve B. present 
in Vim.’s house (68; the thousand B. 
of the bhadrakalpa 266-7 n. 

buddha-dharma-samgha, the Triple Jewel: 
empty as space 198; to be discarded 57 
58 n.; also see friratna 

4uddhaksetra Buddha-field(s} §4; of what 
‘they consist 14-22; how to purify them 
14-15 21-2; empty and nonexistent 133 
182 210; how they actuate B. deeds 223-6. 
one and diverse 226-7; conditions of 
access to them 217-8; indifference of the 
B. regarding them 226; general des- 
cription 275-84 


Cakravada, mountain 7-8 n. 246 

caksus the five eyes 67 n. 78, divyacaksus 
divine eye 66-8 &, n. 247, dharmacaksus 
wisdem eye na 58 67 n. 138; prajldcaksus 
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eye o&theckuw 49 67 n. 202 

caksus, srotra, ghrana, jitivad, kaya and 
manas, the six organs (indriya) or internal 
Gyatana 196-7 239 

campakea and eranda champac tree, and 
castor oil plant (comparison) 165 

Campakavarna, B. cv! 

Candracchattra, king of the Licchavis 211 
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Candracchattra, son of King Ratnacchattra 
258-9 263-7 

Candroltara, Bs, 200 

Candrottaradarika, Vim.'s daughter crx 

Candrottaradariképoripy ccha, text CVIN-CIX 

coraka-pasandika wandering sectaries 30 & 
n. 82 n. 

carananiksepane caranotksepane whether 
the Bs. lower or raise their feet 98-9 

Catalogues, Chinese, and their comments 
on the tr. of Vkn XXVI-XXX¥ 

catusporisad the fourfold assembly 6 

Catuspratiseranasitra, Sitra of the Four 
Refuges Lxxx 262-3 n. 

Chih Ch’ien, translator of Vkn xxvi-xx1x 
LAXXMIX XCI CXVI 80 

Chih-i, master of the Tien T’ai school: 
commentary by, on the Vkn (T 1777) 
xxx; theory of, on Expediency and 
Truth, and the sickness of expediency 
LVUI-LIx 32-3 n. 

Chih Min-tu, calalogue of, entitled Ching 
fun tu lu xxx; synthetic editions by, 
of the Vkn and the Stvamgamasama- 
dhistitra XXX-XXX1 

Chih Tun, treatise of. on the identity of 
form and emptiness 196 

Chinese catalogues, see Catalogues, Chinese 

Chinese commentaries, see Commentaries, 
Chinese 

Ching fun te fe by Chih Min-tu, lost 
catalogue XXXL 

ch’ing-t’an pure conversation in China 113 

ch’tian-shih. Expediency and Truth cvi- 
LIx 

Chtian-shih shuang hsing tao path of the 
two-fold praclice of Expediency and 
Truth Lyi 

Chu Fa-hu, see Dharmaraksa 

Chung ching in by Nieh Tao-chén, lost 
catalogue xxx & n. 

Chu Shu-lan, translator of Vkn xx1x 

Chu Wei-mo-chieh ching “The annotated 
Sutra of Vimalakirti™ (T 1775) xxxut 

ciracarifa veteran Bs. 269 

citta mind, thought: in the two Vehicles 
LXXII-LXXXI; ciffena niyate jokah the 

world is led by the mind Lxxtv, cittam 
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prabhasvaram prakrtivisuddham  origi- 
nally luminous and naturally delivered 
mind or thought LXXxiIv-Lxxvi 73; 
cittasamklesat sativah samkligfyante citta- 
vyavadandd visudhyante through de- 
filement of the mind are beings defiled, 
through purification of the mind are they 
purified LxxXIV Lxxxm 72 & n.; cittam 
acitiam, non-thought thought or non- 
mind mind of the Prajiiaparamitas 
LXXVIN-LXXXI; cittarm ariipy  anidar- 
Sanam anisrayam = avijfiaptikam, mind 
that is immaterial, invisible, without 
support and without intellect 93 

citta, manas and vijfdna thought, mind and 
consciousness LXXxIIT 47 198 

ciftadamea control of the mind 109 

ciltaniyama and aniyama control and Ii- 
cence of the mind 128 

cittotpada, see bodhicitia 

Commentaries, Chinese, written or oral, on 
Vkn Xxxur 

comparisons, see uparndna 

confession, private 70-1 n. 

contradictory actions of the Bs., see actions, 
contradictory 

Council of Lhasa, 
authority cxiv 

Cunda, the blacksmith 314 

eyat! and jati death and birth 88 242 243 


invokes Vkn as an 


dana giving: trintandalaparisuddha triply 
pure 51 n.; impartial 112; see paramita 

Déntamati, Bs. 193 

Dasabhimikavibhasd, work by Nagarjuna 
translated by Dharmaraksa xcv1 

desand, desaka and srdvaka instruction, 
instructoc and listener : non-existence of 
48-9 

Devakanyas, daughters of the gods: offered 
to Jagatimdhara 101; given to Vi- 
malakirti 102; converted by him 102-4; 
sent back 10 Mara 104-5; counselled by 
Vim. 105 

Devapntras, sons of the gods: of three 
kinds 61 f 

Devaraja, Bs. 4 5 
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Devi, goddess living in Vim.’s house 160- 
72; miracle of the flowers of 160-2; 
miracle of the sexes of 169-71 

Dharma, Buddhist Law: cannot exist or be 
taught 46-9; or sought 134-8 

dharma things or phenomena: aziksvabhava 
and svabhdvasinya, without self-nature 
and empty of self-nature LXxiIL; anr- 
panna and aniruddha unarisen and un- 
extinguished LXxIV-LXy; ddiSdnia and 
praketiparinirvrta originally calm and 
naturally WNirvana-ized = LXV-LXVI; 
alaksana, anabhildpya and acintya 
without marks, inexpressible and un- 
thinkable LXVII-LXVII|; sama and 
advaya the same and withoul duality 
RXVII-LXIX; fucchaka, riktaka, asa- 
raka, vasika (or avasika), aniketa void, 
vain, worthless, dependent (indepen- 
dent), abodeless 233; funya empty 63 65; 
nirmanasvabhava like illusionary cre- 
ations 243; niftsativa, nirjiva, misposa, 
nispudgaia without sentient being, living 
being, feeding being, personality 47 n. 
260; see also dmiisa 

dharmabhaisajya medicine of the Law 4 236 

dharmacakra wheel of the Law: of three- 
fold revolution and twelve aspects 10; 
three-fold turning 10 n.; avaivartika, 
irreversible 3 )67 259 

dharmadhana riches of the Law 181 236 

dharmadhatu element of the Law LxxII 
47 91 11S 129 

dharmakaya body of the Law Lxxvi1 39 
83 224-5 n. 296-7 305 306 

Dharmaketu, Bs. 45 

dharttanaya principle of the Law or things 
28 113 n. 198 269 

dharmdnudharmanidivapti understanding 
the Law according to the Law 261 

dharma@nudharmapratipatti applying the 
Law according to the Law 261 

dharmaparyesti search for the Law: consists 
in not seeking anything 134-8 

dharmapajd homage to the Law 255 259-63 
267 

Dharmaraksa or Chu Fa-hu, translator 
and author of a condensed Vkn xxix- 
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xXx; translator of Databhumikavibhasa 
of Nagarjuna xcvu 

dharmaramarati pleasure in the garden of 
the Law 97 103-4 

Dharmardtridvayasutra, source of Vkn 
UXXXiT] 12 

dharmasardhavihara consorting with the 
Law 137-8 

dharmaskandha the five pure elements of 
the Law (Sila, samadhi, prajiia, vimutcti, 
virnuktijndnadarsana) 39 & n, 212 & 
n, 227 

Dharmatasila, translator of Vkn and 
compiler of Mahdvyutpatti xxxvu 

Dharmavikurvana, Bs. 189 

dharmayajiia ritual of the giving of the 
Law 107-11 251 260 

Dharmesvara, Bs. 4 5 

dharmoddana (or dharmamudrad, dharma- 
purvdparanta) summaries of the Law, 
e.g.:  anftpah  sarvasamskarah, im- 
permanent are all formations..., etc. 63-5 
& n. 120 & n. 127 148 232 260 

Dharmottara, Sresthiputra converted by 
Mafijusri 30 

dhatu the four great elements 120 121; 
and the akasedhdtu space clement 196 
239. — dhatu worlds see waidhatuka 

dhutanga the twelve or thirteen ascetic rules 
50 n, 

dhyana trance, medilation 96 182; see 
paramitd 

dhyana, vimoksa, samadhi and samapatti, 
ecstatic states, liberation, concentrations, 
and recollections 40 131 & n. 230 

dhyanarasdésvadana tasting the Navours of 
the trances 29 & n. 126 157 & n. 230 

discipline (vinava) beings are disciplined by 
means of: various wonders used by Bs. 
143-7; Sakyamuni’s special discourses 
214-6; skillful actions of the Buddha- 
ksetras 223-6; Aksobhya’s refusal to 
intervene with Vim. 247 

disease (vyddt!}: 404 bodily diseases 36 & 
n.; 84,000 diseases caused by the passions 
41 & n.; see also illness; sickness 

drsta, Sruta, mata, vijfidta, seen, heard, 
thought, known: expression describing 
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the entire field of experience 138 & n. 
241 & n. 

drsfi false view(s): drstigata the 62 kinds 
of false views (identical to deliverance 
and forming the tathdgatagatra) 44 & n. 
57 & n. 119 & n. 127 129 & un. 177 
183; rejection of the drsfi constituting 
bodhi 90 125; drstiparyutthana being 
possessed by false views 125 127; 
anunayadrsti affective views 125 127; 
bhavdbhavadrsti views on existence and 
non-existence 57 n.; s@svatocchedadysti 
views on eternity and annihilation $7 n.; 
satkayadrsti belief in a personality 178 

dukha, see sukha; duhkam parijfieyam suf- 
fering must be known... 135 & n. 

Dusprasaha, B. II! & n. 168 & n. 

dvesa, see rdga 


ekajadtipratibaddha separated from Bud- 
dhahood by only one existence 50 222 

ekalaksana and alaksana single mark and 
absence of mark: do not constitute 
duality 191 

ekalaksana and bhinnalaksana single mark 
and multiple marks 191] 240 

ekanaya (i hsiang, i Ji) single principle 109- 
1] n, 198 & n.; ckanayajfiana knowledge 
of the single principle 109; ekanaya and 
ekayana single principle and the one 
Vehicle 109 n. 

ekaputra only son (comparison) 118 

chasvarenodaharana teaching in a single 
sound 1|-14 & n. 225 n. 

chayana, see Vehicles; also ckanaya 

é6rh chiuo the two teachings LIX 

Erh chiao fun, text by Tao-an xciv 

érh chih the two knowledges LIxX-LXx 

Erh Ch'in he by Seng-jui, lost catalogue 
xxxn & n. 


Fa-hsien chuan, comment of, on Vaisali 
cl-cn 

fault (Gpaisi), non-existent 71-2 294 

Féng-fa Yao by Hsi Ch'ao: quotes Vkn 
(Chih Chien version) 73 n. 

field, see buddhaksetra, punyaksetra 

food. sacred 204 & n. 307-14 
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Gaganagaiija, Bs. 4 & n. 5 

gambhira, gambhirdvabhasa... profound, of 
profound aspect, etc. : series of adjectives 
descriptive of Buddhist texts 259 & n. 

Gambhiramati, Bs. 198 

gandha, see rupa 

Gandhahastin, Bs. 5 & n. 

Gandhakufijaranaga, Bs. 5 

Gandhamadana, mountain 7 & n. 

Gandhavyuhahara, devaputra 205 

ganikd courtesan: the Bs. turn inlo cour- 
tesans 185 & n., sce vesydgrha 

Ganymede 205-6 n. 

gati destiny 214; various gatis assumed by 
the Bs. 173 & n. 

gift of tanguages, see languages, gift of 

Giryagrapramardiraja, Bs. 5 

Gitamitra or Ch’i-lo-mi, translator of Vkn 
XXI 

gidnya, see disease; illness; sickness 

gotra and fathdgatagotra, various families 
and the family of the B. 176-9 303-7 

guiyasthdna secret reserves of the B. and 
Bs. 114 & n. 

guthodigatiaparipiirna full of filth 23 


Han fu by Chu Shil-hsing, lost cataloguc 
xxv & n. 

Himadri, mountain 7 & n. 

house of Vim.: the fang-chang of the 
Chinese cul-crv; emptied by Vim 116; 
furnished with immense thrones 139-40; 
eight wonders of 166-9 

hriand apatrapya shame and confusion 182; 
decency and modesty 210 

Hsi Ch’ao, on the creative mind 73 n. 

Hsieh Ling-ytin, poet and philosopher, 
eulogy by, of the ten comparisons 34 n. 

Hsiian-tsang, translator of Vkn xxxiv- 
XXXVI CXvi; remarks of, on Vaisali 
cn-cill 

Hui-ytian, author of T 1776, commentary 
on Vkn xxxill 


illness (g/daryve, vy aelh?): samulated illness of 
Vim. 32-3; causes and duration of |17- 
20; illnesses of the B. 80-4 294-8:- see 
also disease: sickness 

Indrajala, Bs. 5 & n. 
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indriya the five spiritual faculties, faith, ete. 
3 20 28 & n.; should be known in order 
to convert beings 28 49 60 61 131 231; 
— indriya the six sense organs or internal 
dyatana, see caksus, srotra... 

Mjita movement 90 

instruction: to the new monks 59-61; to 
two guilty monks 70-4; through a single 
sound or through silence .}2-13 & n. 148 
225 

irsya@ jealousy 218 

irydpatha (bodily) attitudes cvi 28 44 132 
133 226 227 231 232 


Jagatimdhara, Bs.: tempted by Mara 99- 
102 &n. 

Jaliniprabha, Bs. 5 & n. 

jJangatapuspa, flowers growing only in the 
jungle (comparison) 177-8 

jaroddpana old well (comparison) 36 & n. 

jatyandha blind from birth (comparison) 
22 & n. 52 61 149 154 

Jetavana, prove in Sravasti 106 & n. 311 

jiei™back-scratcher” : attribute of Mafjusri 
H3n. 

jyotis, see tamas 


Kakuda Katyayana, sectarian master 57 

. Kalaparvata, mountain 7 8 n. 

Kkalpa cosmic period: mahdkalpa great 
period 184 n. 266 n.; asamkhyeyakalpa 
incalculable kalpa (samvarrakalpa, etc.) 
184 n.; aniarakalpa intermediary or 
small kalpa 184 & n. 266 n.; antarakalpa 
periods of disease (rega), of famine 
(durbhiksd) and of the knife (sasrra) 
184-5 & n.; badrakaipa or auspicious 
period when a thousand Buddhas appear 
266 & n. 

kalpam va kalpdvaSesani va : meaning of the 
expression 148 & n. 254 

kalpa, vikalpa, parikatpa, etc. imagination 
73:90 118 159-60 161 198 241 

kalpoddaha final conflagration 183 & n. 

karmapatha the ten good or bad paths of 
action 20 & n. 40 177 214 231 

kasaya the five corruptions 83 n. 84 & n. 
264 n. 
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kathavatiie the ten good subjects of con- 
versation 59 a. 

Kausika, epithet of Sakra 10] & n. 

kaya body (human): deficiencies of 33-8 
121-2; see also buddha: dharmakdya 

Kdvavagmanahsamvara discipline of body, 
speech and mind 199 &n. 

Khadvotaka glow-worm (comparison) 60 & 
n. 151 

klesa passion 159 166 181 182 231 ; kfesanir- 
ghatana, kiesaprasamana destruction of 
the passions 98 103; k/esdnusaya residual 
tendencies of the passions 127 129: 
kleSaparyutthdna intrusion, invasion of 
the passions 92 127 156; klesavvadhi 
diseases caused by the passions 4 41 & n. 
236; dgantukakiesa chance passions 
LXXIV LXXV 125; saniskadrakiesa, sam- 
sdravacarakiesa false passions and ima- 
ginations, causes of sickness 121; one 
should link oneself with ali Maras, con- 
sort with all the k/esa and identify one- 
self with the self-nature of the passions 
(Afesasvabhdva) 57, the Bs. subjects him- 
self to false views (drsti} and the invasion 
of the passions (klefaparvutthdna) 127; 
the Bs. follows the way of all the kfesa 
of the world, but he is absolutely un- 
defiled (asansAfisra) and naturally pure 
(svabhavena parisuddhak) 175; he who 
bases himself on conditioned things, 
those mines of the passions, and who has 
not .yet seen the noble truths (na 
drstasatya) is capable of producing the 
thought of supreme and perfect en- 
lightenment 177; all the passions are the 
family of the Tathagata 178; without 
entering the sea of the passions (A/esa- 
samudra), it is impossible to obtain 
omniscience (sarvajidna) 179; the Bs. 
does not abide in the unconditioned 
(asamskria) because he knows perfectly 
all the diseases caused by the passions 
(kleSavyadhi); he does not exhaust the 
conditioned (samskrta) because he ap- 
peases al] these diseases 236; the Bs. 
does not consort with the passions, but 
chases away the darkness of the passions 
of all beings 245 
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klibe and antahpura eunuch and harem 31 

Krakucchanda, first B. of the bradrakalpa 
266-7 & n. 

kridddviitasthana gaming houses, fre- 
quented by Vim. 29 

krtajfia, krtajiata gratitude to the B. 49 
105 186 

krtakriva duty 1 

ksana, see aksana 

ksdnti conviction. certainty, certain know- 
ledge: anulomiki ksdntih preparatory 
certainty 25 & n. 58. anuwtpattikadhar- 
moaksanti certainty concerning the non- 
arising of dharmas 25 & n. 93 172 
189 203 218 222 270 289-91; of three 
kinds: ghosanugd, anulomiki, protilabdha, 
verbal, preparatory, definitively acquired 
290-2; pratilabdhaksdntika 222 

Asanti patience, see paramita 

ksantisauratya patience and kindness 40 & 
n.96&n, 

ksaya and aksaya exhaustible and inex- 
haustible: do not constitute duality 194 
& n. 

Ksayaksayadharmamukha, Treatise of the 
Law on the Exhaustible and the Inex- 
haustible 229-36 , 

ksetra, see buddhakseira; punyakseira 

Ksetrasamalamkdra, Bs. 5 

Ksiraprabhabuddhasitra (T 809), recension 
of the Vatsasaira enlarged under the 
influence of Vkn LXXXUI-LXXXIV CVII 
80-1 n. 

Ke du, lost catalogue xxvi & a. xc} 

Kumirajiva, translator of Vkn xxXXI-XxxIv 
cxvi 83 n.; opinion of, on the daie of 
the Nirvana, ASvaghosa, Nagarjuna and 
Harivanman XCI-xcvit 


kumbhakdracakra potter’s wheel (com- 
parison) 144 247 
kufijaranaga and gardabha (contest) 


between dragon-elephant and ass (com- 
parison) 151 
kusala and akusaia good and bad: do not 
constitute duality 192 & n. 
Kitanimittasamatikranta, Bs. 5 


labha nah sulabdhah {in Pali, dabha... 
suladdhan:): meaning of 249 & n 
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faksananuvyafijana primary and secondary 
marks 7 & n. 109 127 132 175 181 225 
230 234 

languages. the B.’s and Bs.’s gift of 12 & 
n. 148 

laukika and flokotiara, worldly and trans- 
cendenta!: do not constitute duality 193 
& a. 

lekhanaséla writing-rooms: frequented by 
Vim. 30 

fokadharma the eight worldly states, gain, 
loss, etc. HI n. 231 & n. 296 

Lokapila(s), the four great divine kings, 

world guardians, 6 32 & n; will protect 
Vkn 272; see also Sakras... 

fokottara, see laukika 

Lung-sint p'u-sa chuan (T 2047), Life of 
Nagarjuna xcu xcvn 


Maccharikosiya, sresthin 311 

Madhyamaka or Madhyamika, school of 
the Great Vehicle: principal scholars of 
LX; great tenets of LxtHExxu; Ma- 
dhyamaka in the Vkn Lxtl-LXX1I LXXVIII- 
LXXXI 

Madhyamakavrtti of Candrakirti, quotes 
Vkn XxXv CXI 

Mahabhijfiajfianabhibhi, B. 244 n. 

mahabhiita the four great elements (prthivi, 
ap, fejas, vayu) 35 120 & n 

Mahabrahma, king of the Ripadhatu and 
leader of the Brahmakayika gods 6 & n.; 
does not possess superior knowledge 32 
& n ; Mahabrahma Sikhin: meaning of 
the epithet 6 & n.; does not see the 
impurities of the Sahdloka 22-3; Maha- 
brahma Subhavytha: visits Aniruddha 
with ten thousand Brahmas, and effects 
the citratpdda 66-8 

Mahiacakravada, mountain 7 8 n. 

Mahakasyapa, disciple: brief biography 
49-50 n.; seeks alms among the poor 
49-51; converted to the Mahayina 53, 
admires the acintyavimoksa of the Bs. 
and deplores the ignorance of the 
Sravakas 149-50; criticizes the Sravakas 
179-80 

Mahakatyayana, disciple : brief biography 
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62-3 n.; explains the dkarmodddna to 
bhiksus 63; discomfited by Vim. 64-5 
Mahdmucilinda, mountain 7 8 o. 
Mahanetra, B. 243 n. 
Mahdparinirvanasitra (T 374 and 375): 
concerning the fathdgatagarbka LXXvU 
Mahdprajrdpéramitopadesa (T — 1509): 
quotes Vkn extensively xctl Cxt; seems 
to refer to an enlarged version of Vkn 
xXxxI¥ 83 n. 
mohdGpurusavitarka the eight reflections fit 
for a Great Man 66 n. 
Mahiasamehika(s}, sect of the Small Ve- 
hicle: theory on the luminous mind 
Lxxv; on the silence of the B. 12-13 n.; 
on the ilInesses of the B. 295-6 
Mahdsamnipdsa (T 397): probable source 
of Vkn LXXXVI-LXXXvII & n.; introduces 
Vim. into its stories and jatakas CY-CVI 
mohdsamudra preat sea: intelligence of 28 
& n.; emptied into a pore of the skin 
143; unfathomable 228 
mahdsamudra and gokhura the great sea 
and the footprints of an ox (comparison) 
60 
mahdsamudre maniratndni precious pearls 
in the great sea (comparison) 179 
Mahasthamaprapta, Bs. 5 & n. 
mahdvaidyardja great king-physician 121 
Mahavani, forest near Vaisali 43 & n. 59 
66 
Mahavyiiha, Bs. 4 & n. 5 
Mohavyutpatti: date of xxxvii & n. 
Mahayanasitra(s): Vkn may have been 
inspired by earliest LXXXIV-LXXXVII; 
Indian tradition on origin of LXXxVIII- 
LxxxIx ; difficulty of dating xcvi-xcvn 
mahdydnavarnana praise of the Great Ve- 
hicle 49 
Mahdaydnavatarasastra (T 1634) of Sara- 
mati: quotes Vkn cxn-cxib & n. 
Maitreya, Bs.: present in the assembly 5; 
prerogative as future B. contested by 
Vim. 85-93, and the great treasure 
LXxx1v 168 n.; receives transmission 
of Vkn 268; swears to protect it 270-1 
Maitreyapariprechopadesa (T 1525): quotes 
Vkn cxi 
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Mattreyavyakerana, source of Vkn LxxxIv 
167-8 n. 

Maras, see citia 

manastabdha proud and vain 186 

manastambha pride 174 

Maniciida, Bs. 5 

Manikilaraja, Bs. 201 

Maniratnacchatira, Bs. § 

Maiijusri, Bs.: present in assembly 5; 
converts two lovers 30 n.; Majiijusri and 
Vim. represented on carvings 113 n.; 
agrees to visit Vim. 113-5; exchanges 
greetings with him 116-7; discusses uni- 
versal emptiness 118-9; the nature of 
sickness 119-20; and consolations to be 
given to the sick |20-6; informs Vim. 
of the thrones of the Merudhvajai 
universe 138-9; questions Vim, on 
pudgalanairdtmya 153; and the four 
apramdna 155; discusses with him the 
baselessness of alt things 158-60; 
questions Vim. on the roundabout ways 
of the Bs. 173-6; on the tathdgatagotra 
176-9; approves Vim.’s silence on non- 
duality 202-3; immobilizes the Bs. 206; 
accompanies Vim. to the Amrapalivana 
219; praises the B. 273 

MafijusrimGlakaipa (T 1191): quotes Vkn 
cx . 

mantravidya magical arts 183 

manyana, see viksepa 

Mara, the evil one: role of, in Buddhism 
99-101 n.; disguises himself as Sakra in 
order to mislead the Bs. Jagatimdhara 
99-102; discomfiled by Vim. 102 104-5; 
the four Maras 100 n. 129 182 336; 
Médarakarman, Mara works 183; Mdra- 
gati, path of Mara 175; Méracamu,, 
hordes of Mara 10 231 253; necessity 
of associating with Mara and imitating 
him without participating in his works 
57 129 185 226; Mara forms the retinue 
of Vim. 119; Bs. disguised as Mara 150-5 

Marakarmavijeta, Bs. 5 

Marapramardaka, Bs. 5 

marga path: darsana- and bhdvandmarga 
paths of vision and meditation 10 0. 229; 
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marga and kumarga good and bad paths: 
do not constitute duality 132 201 

Marici, universe 111-2 & n. 

Maskarin GoSaliputra, sectarian master 57 

Maudgalyayana, disciple: brief biography 
45-6 n.; instructs the laity 46; discom- 
fited by Vim. 46-9 

mayakaranirmita created by an illusionist 
153 242 

mayapurusa iRusionary man 49 52 

meditation without content 43-4 n. 

Merudhvaja, universe 139 

Merupradiparaja, B. : sends thrones to Vim. 
139; increases the height of the Sravakas 
141 

miracles, see wonders 

mithydiva the eight depravities 53 & n. 
177 & on. 

mitra friend: kalyaéna- and pdpamitra good 
and bad friends 2 104 

moha, see raga 

moksa, see bandhana 

morality (si/a): according to Vim. 71-3; in 
the perspective of the two Vehicles 292-4 

mountains: various names of 7 8 n. 

myraksa hypocrisy 2! 157 

Marsa, see satya. 

Mucilinda, mountain 7 8 n. 

muk tahara pearl necklace: transformed into 
a belvedere 111-2 

mukti, see bandhona 

M trdhabhisiktardjasitra (T 477, 478, 479): 
devoted to Bhadracinta or Sucinta, son 
of Vim. cvul-cvil 


Nagarjuna, Madhyamika scholar: discovers 
and memorizes the Mahayanasitras 
Lxxxvin; works of xci-xcn; Kumara- 
jiva, translator of xc & n.; date of, 
according to modern opinion xcII1; 
according to Kuméarajiva and his dis- 
ciples and contemporaries XCII-XCVII 

nairatmya impersonality: pudgala- and 
dharmanairatmya non-existence of indi- 
vidual and things 47 n. 58 73 153 n. 
233; non-existence of a being illustrated 
by thirty-five comparisons 153-5; how it 
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can be reconciled with the virtue of 
goodwill 155-8 

Nandimitravadana (T 2030): mentions Vkn 
CxE 

Naradatta (Narada, Nialada, Malaka), 
identified with Mahakatydyana 62 n. 

Narayana, Bs. 193 

narayanabala power equal to 
Narayana 175 n. 

Nastika(s), nihilists: different from Ma- 
dhyamikas Lxxi & n. 

navabhiksu new monk 59 & n. 

nidhdna or nidhi \reasure: aksayanidhana 
inexhaustible treasure (of the Bs.) 186; 
the four inexhaustible treasures at Vim.'s 
29 n. 167-8 & n.; the circulation of the 
Inexhaustible Treasure in China 186 n. 

nirdlambana, see Glambana 

Niralambanadhyana, Bs. 5 

niraya hell: visited by the Bs. 185 

Nirgrantha Jiiatipatra, sectarian master 57 

nirmana, nirmitapurusa imaginary creature 
58 153 209 225 

nirmitabodhisattva imaginary Bs., created 
by Vim. 206; goes to the Sarvagandhasu- 
gandha 207-8; returns to the Sahaloka 
with the perfumed a@mrta 210-1; dis- 
courses on the inexhaustible food 212-3 

nirodhasamépats recollection of extinction 
44 & n. 154201 & n. 

nirvana: nirvdndabhirati and samsdarapari- 
kheda delight in nirvana and repugnance 
for samsara: do not constitute duality 
201; whether the desire for nirvéna is 
permissible 135-7 n.; apratisthitanirvana 
not fixed in nirvana 45 n.; nirvana de- 
fined as apinda 52 n.; see samsdra and 
nirvana 

Nirvana of Sakyamuni: date of, according 
to Kumiarajiva xciv 

Nisparidaha, universe cvt 

Nityamuditendriya, Bs. 4 § 

Nityapralambahasta, Bs. 4 5 

nityasnadp anaparimardanabhedanavi- 
dhvamsanadharma : meaning of the ex- 
pression 35 n. 

Nityatapta, Bs. 4 

Nityodyukta, Bs. 5 & n. 
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Nityotksiptahasta, Bs. 4 & n. 5 

nivarana the five hindrances 177 & n. 

niyama, samyaktayvaniyama certainty or 
predestination to acquire the absolute 
good or Nirvana 18 n. 177 233 & n.; 
niyamavakranti entry into this certainty 
92 129, avakradnta and anavakrantani- 
parna 221-2, samyaktvaniyatarasi, mithy- 
Gtvaniyatarasi and ariyatardsi 303-4 

noises, Various, transformed into teachings 
147-8 


ojas nutritive cssence 313-4 
Ovid 105 n. 


padangusthenotksipaty. touching with the 
toe 23-4 & n. 

padmam ivodake jdiam \ike the lotus bora 
in water (comparison) |4 & n. 

padmam yathdgnimadhye like the lotus in 
the heart of a fire (comparison) 185 

Padmasrigarbha, Bs. 5 & n. 

Padmavytha, Bs. 5 & n, 200 

Paficaguna, B. CV-cVvI : 

parable: of the poor wretch and the rich 
man 31 n.; of the man in the well and 
the enraged elephant 37 & n.; of the five 
killers, four poisonous snakes and the 
empty village 37-8 & n. 

paramita perfection(s): the sia {dana, Sila, 
ksanti, virya, dhyana and prajfia) 17-18 
29 96-7 108 130 157 167 216 240 259; 
and the vices opposed to them (#dtsarya, 
daubsilya, vydpada, kausidva, viksepa, 
daubprajia) 29 174 214 240; the ten 
perfections (as the six, plus upaya- 
Kausalya, pranidhana, bala, jana) 2&n.; 
the péramita and their transference to 
omniscience (sarvajfidnaparivamand)y do 
not constitute duality 197 

Paranirmitavaéavatin{s), gods of the ka- 
madhdatu (world of desire) 23 & n. 

Parigiidha, Bs. 194 

parikafpa, see katpa 

parindme digestion: of the sacred food 22t- 
3312-4 
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Pariyamand transference of merit 20 & 
“n, 21-127 230 232 
Parinirvanasamdarsana (imaginary) mani- 
festation of full Nirvana 133 
Parsva, Hinayanist scholar: converts As- 
vaghosa 203 n. 
pascime kale pascime samaye: meaning of 
the expression 264 & n. 268 
passions, see klefa 
perfume-trees 205 
pinda, pindapdta, pinddya carati food and 
alms-round 49-53; apinda “not eating™ 
= Nirvana 52 & n.; pindagrdha belief 
in a material object 52 
Prabhaketu, Bs. 4 & n. 5 196 
Prabhavyiha, Bs.: present in the assembly 
4 & n. 5; questions Vim. on the 
hadhimanda 94 
pradesikacitta ignoble sentiment 212 & n. 
Pradipa, aksayapradipa inexhaustible lamp 
(comparison) 105 & n. 
prajfid wisdom: updvopatta and updydne- 
pata acquired and not acquired through 
skillful means 126-7; see paramtita 
prajid and bodhi in the two Vehicles 
298-303 
Prajfiakiita, Bs. 5 & n. 
Prajaapadramitdstotra of Rahulabhadra 
xcvIl 
Prajfiaparamitésatra: source of Vkn LXxIx 
LXXXIV-LKXXV XCVUT 195-6. 
prakrtapunyva ordinary merit: value of 31-3 
&n. 
Pramati, Bs. 5 196 
Pramodyaraja, Bs. 4 
pranidhana or mahapranidhana the Bs. 
vows 28 & n. 96 121 157 872 232 235 
282 
Pranidhanapravesaprapta, Bs. 4 
praparca idle chatter (according to the 
Chinese translations) 48 135 203 n. 
Prasiddhapratisamvitprapta, Bs. 4 
Pratibhadnakita, Bs. 4 & n. 5 
pratigha, sec amimaya 
pratiharya, see wonders 
pratipatti religious practice 97 & a. 109: 
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dharmanudharmapraripatsi, apply the 
Law according to the Law 261 & n. 

pratisamlayana solitary meditation 43-5 & 
n. 109 

pratisanrvid the four infallible penetrations 
260 & n-. 

pratisarana the four refuges or exegetical 
rules 261-3 & n. 

pratityasamutpada dependent co-produc- 
tion: in reality a non-production Lxiv- 
Lxv &0.3 & n. 497 & n. 129 260 263 

Pratyaksadarsana, Bs. 194 

pravrajya leaving the world 75-8 & n. 109; 
advisability of ciftotpada in its stead 79 

prayoge effort 17 & & n. 21 159 

pre-eminence, Vim.’s, among all classes of 
beings 31-2 

Priyadarsana, Bs. 195 & n- 

prthagjana and arya the worldly and the 
holy: identity of 44 & n. 56 & n. 128 
&n. 

pudgalanairdimya, see nairatmya 

puja homage: tathdgatapija 254; dharma- 
puja 255 258-63; dmisapaja and dharma- 
puja 255 

punya- jfidna- and prajriasambhara store of 
merit, knowledge and wisdom 3 103 109 
173 175 

Punyaksetra, Bs. 199 

punyaksetra field of merit: quality not to 
be aspired to 57 & n. 

punydpunyaniijvabhisamskara Meritorious, 
demeritorious and neutral actions: 
identity of 199-200 

Purana Kasyapa, sectarian master 57 62 n. 

Pirnamaitrayaniputra, disciple: brief bio- 
graphy 59 n.; instructions of, to the 
new monks 59-60: ends by pitying the 
Sravakas 61 

purvanimilta presage 219 & n. 

purvayoga antecedents or retrospective 101 
n. 255 & n. 

Pusya, Bs. 192 

Pusyavirya, jataka of Vim. cvi 

Pusyayajfia, brahman cv1; six sons of CvI 

putikabija rouen seed (comparison) 149 & 
n. 154 
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raga, dvesa and moha craving, hatred and 
delusion : the three basic passions, not to 
be destroyed as they are themselves 
deliverance 55 154 163 & n. 174 I77 
196-7 

Rahula, disciple and son of the B.: brief 
biography 745 n., teaches the ad- 
vantages of leaving the world 75 

Rahulabhadra, Madhyamika scholar xcvi 

raksavaranagupti help and protection 
against obstacles 253 & n. 

rasa, see rapa 

rasas vadana, dh ydnarasdsvadana tasting the 
flavour of the trances 29 & n. 126 157 
230 

Ratnabahula, B. 168 

Ratnacandra, B. 168 & n. 

Ratnacchattra, cakravartin king of the 
past: heaps offerings on the B. Bhaisa- 
jyaraja for five antarakaipas 258; is the 
present 8. Ratnarcis 265; thousand sons 
of, continue his offerings for five antara- 
kalpas 258; they are or will be the 
thousand B. of the bhadrakalpa 266 & n. 

Ratnadandin, Bs. 5 

Rainadatla, Bs. 5 

Ratnakara, sresthiputra and Bs. : house of, 
in Vaisali cn; offering of parasols by 
cm 6-7; stanzas of, to the B. 9-14; 
enquiry of, regarding buddhakserra |4-15 

Ratneketudharanisitra,. section. of Ma- 
ha@samnipdta, probable source of Vkn 
LXXXVIL 100-1 n. 

Ratnakifa, Bs. 4 & n. 5 

Ratnakita (T 310), source of Vin Lxxxv 
LXXXVII 

Ratakitacaturdharmopadesia {T 1526) of 
Vasubandhu: quotes Vkn cxn 

Ratnamudgrgjhasia, Bs. 4 & n. 5 201 

Ratnapani, Bs. 4 & n. § 

Ratnaparvata, mountain 7-8 & n. 

ratnapaire pitikabhojanam rotten food ina 
precious bow] (comparison) 60 

Ratnapriya, Bs. 45 

Ratnarcis. B.: present in Vim's dwelling 
168 & n.; was formerly the king 
Ratnacchattra 265 
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Ratnasri, B. 168 & n. 

Ratnasri, Bs. 5 & n. 

Ratnasiira, Bs. 5 & a. 

Ratnavytha, B. 24 & n. 168 & n. 

Ratnavyiha, Bs. 4 & n. 

Ratnolkaparigrhita, Bs. 4-5 

rddhi psychic power; ;rddhibala psychic 
power of the Bs. 142; ;ddhi of the 
Sravakas and maharddhi of the Bs. 142-3 
n.; rddhipdda the four bases of psychic 
power 20 25 13) 

rddhyabhisamskdram pratisamharati to 
withdraw psychic power 25 & n. 

Roca, last B. of the bhadrakalpa 206 & n. 

roundaboul ways (agaii) or contradictory 
actions of the Bs. LvyI-Lx 20-30 44-5 
& n. 55-8 128-33 173-6 234-6 

rupa and ripasunyaid: relationship between 
form and the empliness of form LxIxX 
195 & n. 

rupa, abda, gandha, rasa, sprastavya and 
dharma the six sense objects or external 
ayatana §2 134 161 

ripa, vedand, samjnad, samskdra, vijfidna 
the five aggregates (skandha) and their 
respective fathard 239; also see skandha 


Sabda, see riipa 

Saddharmapundarika: on the ekaydna 164 
n.; on Aksobhya 244 n.: on pascima- 
kala... 264 n.; on pure universes 277-9; 
on the limited knowledge of the Arhats 
306-7 

sa@dhukara, see adhyesand 

Sahaloka, Sakyamuni’s universe and bud- 
dhaksetra: type of impure universe 277- 
8: seen as impure by Sariputra 22-3 244; 
seen as pure by Mahibrahma 22-3: 
miraculously transformed by the B. 23- 
4; visited by the Bs. of the Sarva- 
gandhasugandha 209-11; supertorily of 
the Bs. of 216-7; absorbs the Abhirati 
universe 247-8 

Sakra, divinity and king of the gods of 
the Admmacdhdati (world of desire): twelve 
thousand Sakras present in the assembly 
6: Vim. among the Sakras 32 & n.: 
Sakra disguised as a brahman 80 n.: 
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Mara disguised as Sakra 99-102 & n.; 
Sakra promises to protect Vkn 252-3 
Sakra, Brahma and Prajesvara: the Bs. 
assume role of 147 184 

Sakras. Brahmas, Lokapalas and Deva- 
putras 6 29 115-6 139 147 165 167 213 
220 

Samadarsana, Bs. 4 5 

Samadhivikurvitaraja, Bs. 4 5 

Samantabhadra, B. 205 n. 

samapaksa, impartial: epithet of Bs. 185 

Samaropa, see droepa 

sarmaia integral sameness: dharmasamata 
sameness of all things in relation to one 
another [1 5{ 5592-3 163; in particular, 
sameness of depravily (mitipdtva) and 
Tighteousness (samyakiva) 53; of worldly 
dharmas and B. dharmas 55; of the 
Gnantarya misdeeds and deliverance (vi- 
muksi) 55; of the Self and Nirvana 123; 
of sickness (vyddhi) and emptiness 
{sanyata) 123; of Bs. mind and Sravaka 
mind 190-1; of the single mark (eka- 
laksana) and the absence of mark 191- 
2; of the impure (sdsrava) and the pure 
(andsrava) 192-3, of light (vatis) and 
darkness (famas) 200-1: sarvasativasa- 

of all beings 159; 
’ cittasamatd sameness of mind 23 217 

Samatha and vipasyand tranquillity and 
insight 17 40 & n. 78 96 132 & n. 

sambodhyanga the seven limbs of enlighten- 
ment 20 132 & n. 259 

samgrahavasie the four means of converting 
beings 19 & n. 97 108 157 217 

Samjayin Vairatiputra, sectarian master 57 

samjfd, see riipa 

Samkasya, town 246 n. 

samklesa and vravadana defilement and 
purification: the same and not con- 
Stituting duality 57 190 & n. 245 240 

saniekha austerity 174 

samsara round of rebirth : for Bs. the realm 
of samsdra is beings 148: sanesara 
constitutes the retinue of the Bs. 119 

sansara and s#irvanie: whilst remaining in 
Samsara, entering nirvana 44-5 & n.; 
not being tnvolved in the round of 


mata sateness 
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rebirth (samsérasthifa) and nol being in- 
volved in nirvana (nirvanasthita) 53; 
samsdra and nirvana equally empty 123; 
samsara- and nirvanapreksandgocara 
constitute the domain of the Bs. [28; 
following the path of nirvana without 
abandoning the course of sanesdra (76; 
Samsara and nirvana do not constitute 
duality 193 & n.; avoiding repugnance 
for samsdara (samsdraparikheda) and de- 
light in pirvdna (nirvanabhirati) which are 
the same 201; siitra counteracting the 
great suffering of samsdara and revealing 
the great happiness of nirvana 261; 
apratisthitanirvdna, see nirvana 

Samskdra, see rapa 

samskrta and asamskria conditioned and 
unconditioned 67-8 & n. 77 138 & n. 
193 & n. 215 240; not to exhaust the 
samskria and not to abide in the 
asamskria 229-236 

samskrtalaksana the three or four marks 
of the conditioned 9] & n. 

Samtusita, king of the Tusita gods 85 an. 

samyakpradhana (samvakprahdana) the four 
right efforts 20 131 & n. 

sampaksanthodhi, see bodhi 

samyaksambuddha, tathagata and buddha: 
depth of meaning of these three words 
227-8 

samyaktva, see samatad 

San chieh chiao, sect of the Three Degrees 
or Stages 186 n. 

Sandhakaccadnasutia 44 n. 

Santendriya. Bs. 198 

Saramati (Chien-1 or Chien-hui), pre- 
Yogacara scholar -xxvil; the question 
of two Saramatis Cx1-cxl n. 

Sdriputra, disciple: brief biography 42-3 n.: 
sees the Sahiloka as impure and the B. 
disabuses him of this with a miracle 
15-25; devolee of pratisamiayana and 
criticized for this by Vim. 42-5; calls 
for seats for the assembly |34: cannot 
increase his height by himself 140-1; 
cannol shake off the Mowers with which 
the devi has covered him 161; converses 
with the devi who changes him into a 
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woman 162-72; calls for the midday 
meal 204 311; participates in the sacred 
meal 212; gives off a sweet odour and 
explains its origin 221; questions Vim. 
on the latter's origin 242-3; again refers 
to the impurity of the Sahiloka 244-5; 
expresses his admiration of the Abhirati 
universe and Vim. 249 

Sdriputrabhidharma (T 1548), on the 
luminous mind Lxxv & n. 

Sarvabodhisattvagunakara. 
samadhi 213 

Sarvagandhasugandha, universe 204 (f. 

sarvajiajfiidna ormniscience 98 LOB HII 129° 
241. 

Sarvarthasiddha, B. 168 

Sarvastivadin-Vaibhasika, sect of the Small 
Vehicle : theory of, on the Juminous mind 
LXXAV-LAXVE 

Sarvasukhamandila, universe 213 

Sarvavaddacarvoccheda culling off of all 
discussion and practice 241 & n- 

sdsrava, sec samatd 

Sathya guile 16 & n. 158 174 

satkdya “aggregation of perishable things”, 
personality: has craving as its base 159 
& n.; constitutes the saithagatagotra 177; 
satkdva and satkdyanirodha do not con- 
slilute duality 198-9; sarkdvadysqi belief 
in a personality, indispensable for pro- 
ducing bodhi 55 178 

Satpurusa(s}: the sixteen “Worthy Men" 7 
n. 

satya truth, the four noble truths 1x-Lxt 
10 n. 97 (29 135 & n.: he who has not 
seen them (wa dprsfasatya) can attain 
supreme bodiit 56 177: truth (satya) and 
falsehood (arsa) do not constitute du- 
ality 202 

Satyarala. Bs. 202 

Satyasiddhisdsira (T 1646) of Harivarman: 
dale of xciv-xcv XCVI 

Sauadikagrha, drinking house(s): 
quented by Vim. 30 

sdvadanam (Pili. sapaddram) begging in 
a systematic order 50 n. 55 

sdvadya and «anavadva the blamable and 
blameless: do nat constitute duality |92 


name of a 


fre- 
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sects, non-Buddhist: caraka-pdsandika 30; 
anyatirthika-caraka-parivrajaka- 
nirgrantha-jivika 82 & n. 

Seng-chao, disciple of Kumirajiva: role 
of, in the trans. of Vkn to which he 
wrote a preface XXXH-XXXVII; role 
of, in the compilation of the Chu Wei- 
mo-chieh ching (T 1775) xxxttl xcv1; 
testimony of, concerning the date of 
Nagarjuna and Aryadeva xcv-xevi; 
theory of, regarding the worldly and the 
holy 44 n. 

Sha-mi shih hui chang-chié. work by Yen 
Fo-t?iao LXXX1X-xC 

Shi pu érh mén the ten non-dual gates Lx 

ShGteku, Japanese prince, author of a 
commentary on Vkn Xxx 

Shui ching chu by Li Tao-yiian mentions 
Vim.’s house for the first time ci 

sickness (gianya, vyddhi), causes and dur- 
ation of Vim.’s sickness tL7-20; Chi-i’s 
theory on the sickness of expediency 
32-3 n.; the ceremonial of visiting the 
sick 33 n.; sickness, norma! state of the 
body 34 n.; considerations and conso- 
lations to be proposed to the sick Bs. 
120-6; simulated sickness of the Bs, 183 
& n.; see also disease; illness 

Siksdpada the five or ten rules of training 
for laity and monks 20 & n. 292 

SiksGsamuccaya of Santideva : quotes Vkn 
XXV CXHI-CXIV 

Sila, see morality 

silence, philosophical, constituting the 
entry into non-duality 202-3, Asvagho- 
sa’s silence 203; Vim's sifence xxviit 
xxx 189 n. 202-3 & n.; paramdrtha 
dryaadm tusnimbhdval 203 n., silence 
can perform 8.-deeds 225; dharma 
niruktivyavahdravarjita anabhilapapra- 
vydhyptah 241 n. 

Siipasthana technique 183 

Simha, Bs. 192 & n. 

Simhakirti, B. 168 

Simhamati, Bs. 192 

simhandda lion's roar 2 & n. 3 98 

simhanada and srgdiandda \ion’s roar and 
jackal’s yelp (comparison) 60 & n. 
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Simhanidanddin, Bs, 5 
Simhasvara, B. 168 & n. 
skandha, Gyatana and dhétu the five 
aggregates, twelve bases of conscious- 
ness and eighteen elements 37 103 134-5; 
the five updddnaskandha 195 
Sprasfavya, see rapa 
Sraévaka Listener, see Vehicles 
Sravakaguna attributes of the Listeners: 
list 1-2 & n. 
Srigandha, Bs. 189 
Srigarbha, Bs. 200 & n: 
Srigupta, Bs. 189 
Srikita, Bs. 190 
Srimdladevi (T 310): on the sathagatagarhha 
Lxxvit & n. 
S§rigdjaka crossroads: frequented by Vim. 
30 
Sthiramati (An-hui), founder of the Vijia- 
' naviida school in Valabhi cxtr n. 
Stipa 254 & n. 
Subzhu, Bs, 190 
Subhiiti, disciple: brief biography 54-5 n.; 
seeks alms at Vim.'s 55; discamfited by 
the latter, he withdraws 58 
sitcyagrena badaraparnam samucchritam 
jujube leaf lifted on a needle point 
(comparison) |47 
Sudatta (Anathapindaka), upasaka: brief 
biography 106 n.; great material offering 
of 107; offers necklace to Vim. [1] 
Suddhadhimukti, Bs. 193 
Sujata, Bs. 5 
stikaramaddava tender pork 314 
sukha and dukkha happiness and suffering: 
do not constitute duality 193 
Sumeru, king of mountains: inserted into 
a mustard seed (sarsapa) 60 142-3; 
Sumeru in comparisons 6 Il 178 212 
311 
Sunetra, Bs. 191 & n. 
sin yagrdma empty village (comparison} 37- 
8 &n. 52 103 
sényata emptiness: seen as abhavamdatra, 
mere non-existence LXIX-LXxIV¥; com- 
pared to a raft, a drug, an alagarda 
serpent and a magical formula Lxx; 
many synonyms of cxxn 48 n.; same 
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as the bodhimanda 98; docs not imagine 
itself 118: found in the sixty-two false 
views 119 

Sunyaid, dnimitta and apracittita emptiness, 
signlessness and wishlessness {the three 
vimoksamukha, doors to deliverance): 48 
& n. 104 108 127 129-30 232: do not 
constitute duality 198 & n. 

Sunyatasamdadhi concentration on emp- 
tiness: practised by Subhili 54 n. 

Siiramgamasamadhisiira: edition compiled 
by Chih Min-tu xxx; on the four 
kinds of predictions 86-7 n. 

surya and andhakdra sun (dispelling) 
darkness (comparison) 245 

Siryaguhya, Bs., identified with Vim. cv- 
cv] 

Siryakosagarbha, Bs., identified with Vim. 
evi 

sirpaprabha and khadyetaka brightness of 
sun and glimmer of glow-worm (com- 
parison) 60 & n. 151 

Shira{s): as source of Vkn (canonical 
LXXXII-LXXXIN; paracancnical LxxXITI- 
LxxxI¥; Mahdyanasitras LXXXIV- 
LxXXXVII); homage to the Law (dharmo- 
pita) rendered to profound siitras 259- 
61; sutras with precise meaning (nitartha) 
and the meaning to be determined (seyar- 
tha) 261-3 & n.: confidence and respect 
due to sutras 269-70 

Sitrasamuccaya (T 1635) of Dharmakirti 
(alias Santideva), quotes Vkn cxiv 

Suvarnacida, Bs. 5 

Svara, see aksara 


Ta ch’éng pén shéng hsin ti kuan ching 
(T 159), mentions Vim, cix-cx 


tamas and jyotis darkness and light: do not ; 


constitute duality 200-1 

t'an-ping “conversation sceptre™, attribute 
of Mafjusri 113 n. 

Tao-an, author of the Erft chiao lun xciv 

faranga waves (of mental agitation) 47 & 
n. 92 & n. 242 

tathdgata, see buddha 

Tathagatdacintyavisayasatra (T 300 and 
301), mentions Vim. cx 
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Tathdgatagarbhasitra (T 666 and 667): on 
the tathdgatagarbha Uxxvi 

tathagatagotra, family of the B. 176-9 306- 
7; also see gotra 

Tathagataguhyaka or Tathdgataciniyagu- 
hyanirdesa (T 310), source of Vkn 
LXXX¥ 114 n. 168 & n. 

tathata suchness 47 89 91 239; in the 
perspective of the two Vehicles Lx- 
2X1 LXXII 

tejahskandha mass of cosmic 
swallowed by the Bs. 146 

Theravadin(s). sect of the Small Vehicle: 
theory on the luminous mind and the 
bhavanga LXXv 

thought, see citta 

lime, the three phases of, merged 172 

T'i-p’o p'u-sa chuan (T 2048), Life of 
Aryadeva xcv 

tirthikasdastr the six sectarian masters 57 
& n. 

tiryagyont animals: instructed by the Bs. 
“185 

tisro vidyah triple knowledge 40 & n. 98 
239 

Tisya, Bs. 192 & n. 

traidhatuka the triple world (kadma-, rdpa- 
and @ripyadhdtu) 29 44 98 129 & n. 135 
239 

translations of the Vkn : Chinese tr. xxvi- 
XXXVI; Tibetan tr. XXxXVII-xLIN; Sogdian 
and Khotanese tr. XLIn-XLiv 

Trayastrimsa(s), gods of the kdmadhdtu 24 
& n. 32 n. 143 246 & n. 

treasures see nidhana 


fires 


triratna the triple jewel (buddha, dharma and 
samgha) 11 49. disparaged by Vim. in 
front of Subhiti 58 & n.; does not 
constitute duality 198 

frua, vrksa (or kastita), bhitti, marga (or 
fosra), pratibhdsa: stock of comparisons 
applied to the body 35 53 

Tsa p't yi ching (T 205), quotes Vkn Cx1 

Tun-huang: manuscripts of Tibetan ver- 
sions of Vkn XxxXVI—I-XLIN; carvings 
of Vim. and Mafijusri in caves of 113 n. 

Tusita(s), gods of the kdtmadhdtu 85 & n. 
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uddega or dharmoddesa instruction. in the 
Law 63 

Ugradattapariprecha (T 332), text translated 
by An Hsiian and Yen Fo-tiao xc 

upadanaskandha, see skandha 

Upali, disciple: brief biography 68-9 n.; 
receives confession from two monks 70 

upamana, comparisons: stock of ten com- 
parisons illustrating dharmanairadtmya 
(ball of foam, bubble of water, mirage, 
trunk of banana tree, mechanism, il- 
lusion, dream, reflection, echo, cloud) 
quoted more or less completely 34-5 
& n. 58 73 93 105 225; stock of thirty- 
five comparisons illustrating pudgala- 
nairdtmya 153-5; Eulogy of the ten 
comparisons by Hsieh Ling-yiin 34 n. 

upadya and upayakausalya skill in means 
and means of salvation 19 & n. 2] 29 
32 97 109 114 115 150 [51 {S52 1745 
180 183 232; upayepatid prajia and 
updyanupatta prajfid wisdom acquired 
and not acquired through the means 
126-8 

Uttardpathaka(s), sect of the Small Vehicle: 
theory of, concerning the illnesses of the 
B. 295 


vadhaka the five killers (comparison) 37 & 
n. 

vaidarya and kdcakamani beryt and glass 
gem (comparison) 60 & n. 

vaineyasattva, see discipline 

Vaisah, capital of the Licchavis ct-cil 
1 & n. 29 33 46 50 55 80 81 n. 94 
116 140 211 

vaisaradya the four convictions 4 28 & n. 40 
& n. 98 180 234 

Vakula, arhat: was always in gocd health 
82 n. 

vasand pervasions of the passions 92 154 
161-2 

vata, see vayu 

Vatsasiitra (T 808), source of Vkn LXxXI11 
80-1 n. 

Vattaniya senasana, monastery 312 

vayu Or vata winds: cosmic winds inhaled 
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by the Bs. 146; vayumandaia circle of 
winds 146 & n. 

vedand, see rapa 

Vehicles (yaa): the three Vehicles of the 
Sravakas, Pratyekabuddhas and Bud- 
dhas 363-4 & o.; various criticisms of 
the Sravakas 53 60-1 149 166 179-80 
228; identity of srd@vakacitta and bo- 
dhisattvacitta 190-1; and impossibility of 
reconciling the attitudes of the Sravakas 
with the B. attributes 132; question 
of the Single Vehicle (ekaydna): view- 
point of various Mahayanasitras 164-5 
n.; viewpoint of Vkn for which the Single 
Vehicle is the absence of all Vehicles 
48-9 89 165 n. 201 {where the identity 
of good and bad paths is proclaimed). 
Whether all Vehicles lead to Nirvana 
304-7 

vesyaerha houses of prostitution: 
quented by the Bs. 30 & n. 

Vetullaka(s), sect: theory of, on the silence 
of the B. i3 n. 

Vibhajyivadin(s), sect of the Small Ve- 
hicle: theory of, on the luminous mind 
LXXV-LXXVI 

Vidyuddeva, Bs. 5 194 

vijiiana, see citfa, rapa 

vifianasthiti the seven abodes of the mind 
177 & n. 

Vijhanavadin- Yogacara(s), school of the 
Great Vehicle: influence of, on the tr. of 
Vkn by = MHsiian-tsang = XXXV-XXKXVI; 
theory of, on bkttatathata Lxxt (60 n. 

vijfiapii, see aksara 

Vijtaptimatratasiddhi (T 1585), implicitly 
quotes Vkn CxiIl 

vikalendriya cripple (comparison) 179 

vikalpa, see kalpa 

viksepa and manyand distraction and 
attention: do not constitute duality 190 
& n. 

Vikurvanaraja, Bs. 5 & n. 

vimoksa the cight liberations 53 97 126 181 

vimoksamukha the three doors to deli- 
verance 48 & n. 104 (08 127 129-30 
232; do not constitute duality 198 & n. 

vimukti deliverance: does not exist apart 


fre- 
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from words, not different from the 
sameness of all dharmas and from the 
three basic passions 162-3 

Vinaya: source of Vkn LXxxI 

vinaya, see discipline 

viparyasa the four perversions 34 73 121 
122 177 & n. 

yipasyand, sce Samatha 

vira hero (comparison) 125 

virya, see pdramita 

visuddhi, the seven purities 181 & n. 

Visvabhi, B. cv) 

vithapanapratyupasthanataksana having as 
its mark being created by mental illusion 
26 & n. 

viveka ox praviveka solitude, isolation 29 
108 129 & n. 135 175 230 233 

vyadhi or gilanya, see disease, illness; 
sickness . 

vyakarana prediction ; mechanism of 86-8 
n. 291; for Vim. vya@karana has neither 
subject nor object 86-9 

vyatyasta inverted: vyatyastalokadhdatu 
inverted universe LVI; vyatyasiG samd- 
patti inverted recollection LVI; vyatya- 
stapado inverted sounds Lvu 113 & n. 

yyavadana, see samklesa 


Wang Hsian-ts’é, Chinese envoy who 
measured Vim.’s house cil 

Wei Wu iu by Chu Tao-tsu, lost catalogue 
xxv & n. XXIX 

wonders (préfiharya}: of the parasol 7-8; 
of the Sahaloka transformed into a pure 
universe 23-4; of the restoration of 
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memory to the bhiksus 61; of the voice 
Srom the sky 84 102 258; of Mara’s 
immobilisation 102; of the necklace 111- 
2; of the empty house 116; of the thrones 
138-41; of the increase in size of the 
bodies 140; of the flowers 160-2; of 
Vim,’s house 166-9, of the change of sex 
170-1; of the discovery of the Sarva- 
gandhasugandha universe 204; of the 
magically created Bs. 206-8; of the 
perfumed town 2]1; of the inexhaustible 
food 212-3; of the illumination of the 
Amrapilivana 219; of the magical trans- 
Portation of the assembly 219-20; of the 
perfumed bodies 22!; of the bringing 
of the Abhirati universe into the Sa- 
haloka 246-8; wonders normally per- 
formed by means of the acintyavimoksa 
of the Bs. 141-8 


yamoka “paired: yamakasamdadhi con- 
centration on conjunction LVI LIx; 
ypamakavyatyastahdrakusala skilled in 
producing paired and inverted sounds 
(exclusive attribute of the Bs). cvi-Lrx; 

Yamakavyatyastdhadra or Yamakavyatya- 
stabhinirhdra, secondary title of Vkn LvI- 
Lx 269 & n. 273 & n. 

yana, see Vehicles 

Yen Fo-Viao: supposedly translated Vkn 
XXVI-XXVII; tr. is however apocryphal 
LXXIX-XCI 

pogdcarabhimi sphere of the practice of 
yoga 109 


SYNOPSIS OF FORMULAE AND STOCK PHRASES 


anityd bata samskarah 25 

anityah sarvasamskdrah, duhkhadh sarva- 
samskarah, andtma@nah sarvadharmah 
Santam nirvénam 63-5 120 127 148 232-3 
260 

animisabhyam netrabhyadm sampreksama- 
nah 9 

anyatirthikacarak aparivrajakanirgyr an- 
thajivikah &2 


api nu sa Kulapytro va kuladuhité va tate 
nidanam bahu puryam prasavet 254 

abhikrante pratikrante carananiksepane 
caranotksepane 98-9 

avakalpayasva me... abhisraddadhasva ta- 
thagatasya bhitam vacam vyaharatah 255 

avidyanirodhad ityadi ydvaj jaramaranaso- 
kaparidevaduhkhadaurmanasyopavasa 
nirudhyante 263 
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avaivartikah krto 
sambodhau 61 

asthanam etad anavakaso yat.,. 82 12617) 

ascaryapraptio ‘dblutapraptah 8-9 24 53 

idam avocad bhagavan. attamandh... sade- 
vamanusdsuragandharvas ca loko bha- 
gavato bhasitam abhyanandani iti 273 

imam aham = Maitreydsemkityeyakalpako- 
ffaavutasatasahasrasamudaniram 
ainuttarayt — samvaksambodhim 
parindami 268 

udgrhnisva tvan Anandemanm dharmapa- 
rydvam dhidraya parebhyas. ca vistarena 
Samprakdsaya 272. 

evam elad... evam etad vatha vadasi i\6 
223 

evamripam adhisthdnam adhitisthari sma 
170 

evamripam rddhyabhisamskdram abbisams- 
kKaroti sma 139 204 219 247 

kaccit’ te satpurisa’ ksamanivam Kaceid 
vdpaniyam Kaccit te diatave na ksubliv- 
ante kaccid dubkhé vedanah pratikramanti 
nadbhikramanti pratikrama @sdm prajfia- 
yate nabhikranah W7 

kalpam va kalpavasesam ya 148 254 —- 
kalpam va kalpdvaiesam va satkuryad 
gurukurydn indnayet pitjayet 254 

kasva khaly idan pérvanimitiam bhavisyati 
219 

ko nadmdyam bhagavan dharmaparydyah 
katham cainam dha@rayami 272 

ganganadivalukopamani — huddhak setrany 
alikraniya 139 147 204 206-7 209 

gamisvamo vayam... tam bhagavantan... 
tathagatam darsandva vandanaya paryiu- 
pasunaya dharmasravandya 210 219 246 

gramanagaranigamajanapadardastra- 
r@jadhanyah & 140 14! 150 246 253 272 

cittasamklesdt sativah samklisyante cttta- 
vpavadandd visudhyante 72 

fat kim manyase 22 58 242 245 254 

tatra *,.."" nama tathagato ‘rhan samyak- 
sambuddhas tisthati dhrivate yapayati 
139 204 209 

tathdgatasya parintrvrtasya pascime kale 
pascime samaye pascimayadm paiicasat- 
yam vartamaéndyam 264 n. 


‘nuttardy@m = sanvyak- 


fave 
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tatharupant samadhim samdpede (samd- 
padyate sma) 6| 204 247 

fasva... cetasaiva cetahparivitarkam ajyidya 
22 42 134 204 246 

fasia... padau Sirasabhivandva 43 etc. 

tirnah paramgarah sthale tisthat® 14 

tuste udagra — attamandh — pramuditah 
ptitisaumanasyajatah 8-9 160 234 264 270 

tena khalu purnalt samarena “...~ 
rdjodapadi cakrayarti cdturdvipah sapta- 
ratnasamanyvagatah. parnam cdasyabhiit 
sahasram putrdndm S<adrdnudm  virduam 
verangarapinam = parasainvapramardaka- 
nam 257 

tena hi Sram (fac chrau) sddha ca susther 
ca manasikuru. bhdsisye ‘hans te |S 

fesdnt... anuttardyam sanveksanwbodhau 
cltlany utpaditani 25 27 4. 49 68 74 79 
99 L11 133 150 218 248 

tesdnt,.. anuipattikadharmak sautipratiladbho 
‘hue 25 93 

tesam... anupdaddyasravebhyas cittdni vi- 
nutkiann 26 65 

tesa no bhadanta... atvayam atyvayatah 
Pratigrhuaiv avatvam samvarava 70 70- 
In, 


nama 


tesam,.. virajo vigatamatam dharmesu dhar- 

_ macaksur visuddham 26 58 138, 

daksinam janumaudaiam prihivvdm — pra- 
tisthapya yerna bhagavans teuanjalion 
prananiya 9 

dubkhan parijievam, samudayah prahdiav- 
wah, nirodhah s@ksdtkartavvah, pratipad 
bhavitavyd 135 

devandgavaksagandharvasuragaruda- 
kimnaramahoragah 6 8 I4t 144 165-6 
246 260 

dharmacakram triparivartam dvadasakdram 
10 

dhavavd kathaya samdarfayami samadd- 
payami samutiejayami sampraharsayami 
71 

na pranospanti karmdani kalpakosisatair api 
10 n. 

na Sakyam paryanto ‘dhigantum yadvantam 
punyabhisamskdram sa kulapuiro va 
kitladuhita va prasavisvati 255 
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nityasndpanaparimardanabhedanavidh - 
vamsanadharma 35 

nirmanasvabhavah sarvadharmah 243 

padmam ivodake jatam udakena na lipyate 
14 

puaryahne nivasya pairacivaram ddaya 80 

bhagavams tasya... sadhukaram adat: sddinur 
sadhu vas tvam... 15 202 271 

bhagavanis tvam alpabddiatam prechaty 
aiptiahkatam = yatram laghitthanatam 
batain sukiiam anavadyatam suk hasparsa- 
wihdratam 117 207 208 

bhittapirvam atite ‘divany asamkhyevaih 
kalpair asamkhyeyatarair vipulair apra- 
meyair acintyais tebhyah parena para- 
tarena yadasii tena kdalena tena sa- 
mayena “..." nama tathagato ‘rian 
samyaksambuddho loka udapadi vidya- 
caranasampannalt sugata lokavid anut- 
tarah purusadamyasar athih Sasta devanam 
ca manusyanam ca buddho bhagavan 257 

mahdasamudrasarastaddgapuskarininadi- 
kunadyutsah 7-8 246 

ya imam evamrapam dharmaparyayam Srut- 
vadhimoksyanty udgrahisyanti dharayis- 
yanti vaécayisyanti paryavapsyanty adhi- 
mucya desayisyanly upadeksyanti pareb- 
hya udeksyanti bhadvandkdrena prayok- 
syante (and similar formulae in the 
oplative or indicative) 250 252 253 254 
269 271 

yathdham bhagavan bhagavata  bhdsita- 
syariham djandmi 252 

yasyedanim kdlam manyase 210 219 

ye kecid fte dharmaparydydd antaias 
catuspadikam api gatham udgrhya pa- 
rebhyo deSayeyuh 251 

ye kecit sattva buddhas tesdm agra 
akhydtah. ye kecid dharma nirvéndm 
fesam agram dkhyatam 263 n. 


rdgaksayo dvesaksayo mohaksaya iyam 
ucyate muktil 163 

labha nat sulabdha yad vayam tadréam 
satpurusam pasyamah 349 

vayam api bhagavann evamrupandm dhar- 
mabhduakdnam raksam karisyamo yatha 
na kascit tesam = dharmabhanakanam 
avatarapreksy avatdragavesy avatdrant 
fapsyate 272 

Sarirastupam pratisthGpavati sarvaratna- 
mayam caturmahdadvipakalokapramanam 
ayamena ydvad brahmaiokam uccaistvena 
254 

Sraddhaydgarad anagarikam pravrajitah 264 

sa ca muktaliadras tasya... miirdhni mukta- 
hdrah kiitdgadrah samsthita ‘bhiic caturas- 
ras catubsthinah samabhagah suvibhakto 
darsaniyah 112 

Sarvadharman vithapanapratyupasthanalak- 
yanan viditva 26 

sadhu bhagavann iti... bhagavatah pratyas- 
rausit 15 

sumerur iva parvatarajo bhagavan... bhdsate 
fapati virecate 6 

suryacandratdrakanh 8 

syat khalu punas fe... evam karksd va 
vimatir vd vicikitsd v@nyah sa tena kalena 
tena samayena "’...” na@mabhut. na khatu 
punas tvayaivam drastavvam. tat kasya 
hetoh. ayam (or ahant) eva sa tena kalena 
tena samayena “..."" ndma raja cakra- 
varty abhiit (or kulaputro ‘bhiivam) 265 
267 

svakhyatadharmavinaye pravrajitah 16| 

himadrimucilindamahdmucilindagandha- 
madanaratnapar vatakalaparvatacak - 
ravadamahdcakravadah 7 


